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PREFACE. 


— — 


The doctrine of Pessimism as evolved by Schopen- 
hauer and developed by Hartmann created quite a 
sensation in Europe. The novelty, the bold genera- 
lizations, the closeness and vigour of ratiocination 
with which it was set forth, endowed it with qualities 
which could not but attract attention and claim 
consideration. But, carefully analysed, it does not 
appear to have any pretension to novelty or origi- 
nality to which its admirers lay claim. 

The doctrine of evil as inseparable from the world 
is nearly as old as humanity. It was the dread of 
evil that drove the primitive man to seek the shelter 
of superhuman power, and laid the foundation of 
religion. There would have been no religion if there 
had been no dread of evil, here or hereafter. Nor 
would philosophy have had its birth had not the neces- 
sity arisen to discriminate between good and evil. 
Morality, too, presupposes a differentiation between 
that which is proper and that which is improper—of 
a consciousness, however vague and undefined, of 
future reward and punishment. Doubtless the doctrine 
assumes constant and unalloyed evil, and not a mix- 
ture of good and evil; but in so doing it only places 
the evil in the present condition, and transfers the 
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good to a hereafter, in & hazy, cloudy, dubious, 
undefined way, but does not absolutely deny it. 

The preéminence of the unconscious Will is the 
most important element of the doctrine; and it, too, 
under the names of Freewil, Máyá, Buddhi, and 
the like, has occupied men's mind and played its part 
in philosophy from a pretty remote period of anti- 
quity. 

Then comes the repugnance to worldly attractions, 
love, affection and joy ; and under the form of asceti- 
cism it is almost as old as civilized man. 

The denial of the existence of God is an assump- 
tion of no modern date; it unquestionably preceded 
the formation of human ideas about Divine Provi- 
dence; and the assumption about the objectification 
of Will forms the corner-stone of the doctrine of 
Patanjali. 

It might be said that, if thus the leading tenets of 
the Pessimist doctrine be old, their association into a 
compact and complete system is not so, and that in 
this respect it may well claim the full meed of praise 
for its originality. This, however, cannot be con- 
ceded. Even as are its tenets, so is it in its entirety 
as a system. What Schopenhauer enunciated in 
his ‘ World as Will and Idea’ (Die Welt als Wille 
und Vorstellung) in 1819, and Hartmann worked 
out in his ‘Philosophy of the Unconscious’ (Philo- 
sophie der Unbewussten) in 1869, is no other than 
the nihilist philosophy of Buddha put forth in 
a modern European garb, or, as an able writer 
puts it, a system “little more than Buddhism vul- 
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garised." It is the farthest from my wish to assert 
that the two German philosophers have surreptitiously, 
or deliberately, borrowed their system from the 
Indians: it is almost certain that Schopenhauer at the 
beginning of this century had no knowledge of any 
Buddhist Philosophy, and Hartmann, working on the 
model of his predecessor, had, probably, no occasion 
to consult the texts of the Sunyavada system of the 
Buddhists as accessible to him in meagre abstracts in 
European languages. The similitude may be—nay, 
most probably is—purely accidental, the result of 
human mind set to thinking in a particular line of 
ideas arriving at the same conclusion; but it exists, 
and is as clear as possible, and that is all that is here 
intended to be emphasized. 

The system of Sákya Buddha is a modification of 
a more ancient and more fully developed doctrine— 
that of Kapila, as known under the name of Sankhya. 
Thoroughly logical in its scheme of ratiocination, 
the Sankhya enunciates that there is no proof of 
the existence of a Supreme Divinity, and therefore 
leaves it entirely out of consideration in its scheme 
of primal causation. Its words, as summarised in the 
text book of the school, but which is obviously of a 
much later date than Kapila, are, Is vardsiddheh: 
It is not proved that there is a God." (Sankhya, 
Aph. I, 92.) The idea is more fully developed and 
argued in a subsequent part of the work (Vide infra, 
pp. 31f). S'ákya Buddha, less logical but more bold, 
adopted this idea in a positive form, instead of keep- 
ing the question open by admitting only the want of 


vi PREFACE. 


dialectic demonstration. Schopenhauer does the same 
without any reserve, describing theism as “a tradi. 
tion of the nursery." 

The next subject is Soul or the vitalizing and 
conscious principle of life. Kapila's theory recognises 
its existence, assuming a separate soul for each living 
being. Buddha did the same. These souls are un- 
create and eternal, never coming to an end. Buddha 
acknowledged and, indeed, made them the basis of his 
System, but practically, though not in so many words, 
he denied them absolute eternity, for his theory of 
Nirvána assigned them an ultimate and final goal 
after many transmigrations in sunyatd, vacuity or 
nihility. It may be that his Nirvana did not extend 
to absolute nihility, for there is nothing authentic 
and unquestionable in his sayings ; but his immediate 
followers, who developed the Maháyána school, 
announce it in unmistakable terms, and for the pur- 
poses of the present comparison this is enough. The 
German philosopher goes a step further, and insists 
on the absolute negation of Soul. His words put in 
English are, there is no psyche;" but unable to 
dispense with it altogether, he supplies its place by 
an “unconscious will" which plays the part of Soul. 
Practically this amounts to admitting Soul, but 
divesting it of its consciousness and eternity. 

In the Sánkhya system, the category next after 
Soul is Pradhdna, or Nature, having inherent in it 
the threefold qualities of goodness, foulness, and 
darkness, or as the Sánkhya-pravachana-bháshya 
defines it, the equilibrium of the three qualities," 
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(* triguna-sdmyam’). The terminology is archaic, but it 
implies the sum-total of the laws and forces of nature, 
which regulate the course of the phenomenal world. 
Buddha availed himself of this category to the full, and 
Schopenhauer does the same, using only modern terms 
in conformity with the physical science of the day. 

The next is Intellect. It is common to all the three 
systems under notice, and alike unconscious in all. 
The Sankhyas call it Mahat, the Buddhists Buddhi, 
and Schopenhauer Will, “the Reality, the absolute 
Existence, the Ultimate Fact, the universal and fun- 
damental essence of all activities, both of the organic 
and the inorganic world, the primordial thing whence 
we and everything proceed.” Inthe Yoga system, the 
term used is chittva, which, in the following pages, 
has been rendered into ‘thinking principle ;’ but would 
have been as well—nay more pointedly—expressed by 
will. 

Kapila assigned real substantiality to matter. What 
the primitive Yogis thought about it we know not. 
Patanjali is silent on the subject in his Yoga apho- 
risms; but in his MaAábháshya he admits an absolute 
reality of it. He raises the question by saying, yadi 
tdvad gunasamuddyo dravyam, “11 you hold matter to 
be the aggregate of qualities," (IV, 1.) and then 
refutes the theory, Buddha's idea of Sunyatá neces- 
sitated the same theory in a more prominent manner. 
He could not admit absolute reality to any thing, and 
as the inevitable nihilistic consequence of his creed, 
matter had to assume the character of & phantasmal 
play of mental phenomenality— 
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'* —— A fleeting show 
For man's illusion given.“ 


The Vedanta took it up after him, Berkeley worked it 
out in England in the early part of the last century, 
and Schopenhauer has done the same in our own days. 

As already stated the theory of evil—constant, 
ever-present evil in everything mundane,—is common 
to all the three schools. Kapila designed his system 
with the express object of removing “ the threefold 
pain" which is inherent in existence (491. I). Bud- 
dha's dread of the ever-recurring pain of birth, 
existence, decay, and death, drove him to the shelter 
of nihility, and the Pessimists of our day look upon pain 
as constant and inherent in worldly existence. The 
Yogís, who represent a section of the Sánkhyas, sum 
up the fruit of worldly existence by the significant 
remark, ** to the discriminating all are verily painful." 
(Yoga, II, 15.) According to Hartmann “ the world 
is so bad that it had better not exist, and that it is 
steadily becoming worse." 

Nor are the means devised for the removal of this 
evil different. Perfect knowledge, attainable by hard, 
unremitting study amidst the most rigorous asceticism 
and self-mortification, and total renunciation of the 
pleasures of the world, is the only remedy accessible 
to man. Neither Kapila nor Buddha would have 
any other, and Schopenhauer, after dwelling on the 
miseries of existence, and showing that even suicide 
was not enough to put a stop to them, asks, “ Whence 
then is deliverance to come?" and the answer given 
is “In knowing that the world is radically and essen- 
tially bad. Such knowledge leaves no ground for 
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that old affirmation of the Will to live; it leads to a 
negation of Will, to a renunciation of desire, which, 
completed by means of asceticism and mortification, 
must attain that perfect freedom of Will, that true 
Nirvdna in which there is no more Will, therefore 
no longer an ideal presentation, or 8 real world." 

In so far the correspondence is as close as possible 
in works set apart by an interval of considerably 
over four and twenty centuries—between Bud- 
dhism of the 6th century before Christ and the 
Pessimism of our own times. A learned writer 
describes Pessimism as the goal of modern thought” 
in Europe. If so, that “ goal" was reached in India 
over four and twenty centuries ago. 

Nor should the limit be set there. It is im- 
possible to believe that Sankhyaism, like Minerva, 
issued forth in all its perfection at once. It is but 
natural to suppose that many ontological and biolo- 
gical questions, such as God, soul, mind, primary causa- 
tion, &c., must have formed the theme of speculation 
and enquiry from a long anterior period, to prepare 
the Indian mind for the conception and reception 
of so recondite a system as the Sankhya. Kapila 
could not have conceived and brought it forth, had 
not his predecessors discussed and made themselves 
familiar with such philosophical ideas. There must 
have existed many doctrines, many dogmas, many 
theories to afford him the necessary materials to work 
out his scheme. Even as Bacon’s Novum Organum 
was not the spontaneous generation of a novel thought, 
but the crystallization or solidification of ideas which 
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were extant at the time in a more or less undefined, 
nebulous way, so was Kapila’s Sankhya. Various 
phases of philosophic thought were well known and 
current in his time, and his was the master mind 
which put them together to create a complete system. 
The bricks existed, and Kapila was the architect who 
used them in constructing a novel edifice. 

How long before the time of Kapila metaphysical 
dogmas had currency among the Hindus we know 
not for certain; but the remarkable hymn in the 
Rig Veda which discusses whether entity or non- 
entity existed before creation (X, 129) carries us 
to a remote period of antiquity beyond which we 
cannot speculate. The reference in the Sáma Veda 
to a Yati who condemned sacrifices, and whose 
wealth was transferred to Bhrigu, is equally germane 
to the point. According to the Aitareya Brahmana 
some such Yatis were punished by being thrown 
before jackals. In the A'ranyaka period of Vedic 
history, these rationalistic speculations and metaphysi- 
cal controversies were of frequent occurrence, and the 
Upanishads have preserved for us the substance of 
some of the orthodox speculations on the subject. 
They afford us traces also of the heterodox dogmas 
which they were intended tocombat. Kautsa was the 
leader of one of the rationalistic schools, and he is 
named by Yaska. Jabala was an atheist, and his name 
occurs in the Upanishads. Panini alludes to atheists, 
sceptics, fatalists, and revilers of the Vedas. It may 
be taken for granted without any offence to reason 
that these heterodox people did entertain many dog- 
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mas in opposition to the received exposition of primal 
causation and other recondite doctrines of the Hindu 
faith. They could not have been heterodox if they 
had not adverse theories to propound ; and they must 
have been met by counter theories to keep up the 
antagonism. One may go further and assume that 
these disputes led to the development of adverse 
schools of thought which have since been overthrown 
by later developments. The earliest Vedic cultus 
was purely ritualistic. It embraced prayers and 
peace-offerings— prayers in set forms, and peace 
offerings in the form of sacrifices accompanied by 
libations of spirituous liquors. Those who reviled 
the Vedic religion opposed it principally on the 
ground of the futility, cruelty and unmeaning cha- 
racter of the offerings. The atheists, pure and simple, 
denounced the whole system as false. This, however, 
was a purely destructive course, and not calculated 
to win the multitude in its favour. Mere negation 
suggests the idea of the doctrine of Metrodorics, the 
Epicurean, which had for its main object the stomach. 
Society needed some check to vice by holding up a 
threat of future retribution, and absolute negation of 
divine providence and future life did not provide it. 
Besides, a future state being admitted, a preparation 
for it in the present state was felt a necessity, and a 
large majority of the opponents, therefore, appealed to 
self-torture and meditation for aid. 

Meditation as a means of communion with the 
Divinity was known long before the date of the 
Sankhya. Indeed, in all ancient forms of religion, 
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meditation oecupies 8 prominent place as a religious 
exercise. In the Rig Veda the Gáyatrí enjoins the 
meditation of the divine light which vivifies the 
solar luminary as the most sacred act of devotion, and 
that meditation occurs in endless forms in the rituals 
of all subsequent sects and systems. This medita- 
tion is called Dhydna, the word used in the Gayatri 
being the verb dAimah “ may we meditate.” Now, 
this Dhyana cannot be performed without fixing the 
mind on one particular object after abstracting it from 
worldly cares and enjoyments, and this fixation is 
called Dhdrand, or steadfastness. The abstraction 
necessarily implies some amount of asceticism and 
austerity, and this is called in the Vedas Tapas. A 
man must foreswear all worldly enjoyments before he 
can fix his mind on one unworldly object, and the 
fixation must take place before he can begin a medita- 
tion. Austerity, therefore, forms the first step in the 
process; fixation or steadfastness the second; and 
meditation the third; and all these exercises have 
enjoyed a halo of sanctity from a remote period 
of antiquity. No Rishi could live without his her- 
mitage ; none without performing Tapas; none with- 
out steadfast devotion; none without his meditation. 
These are the essential attributes of a Rishi. It 
would be a contradiction in terms to suppose a Rishi 
could be so, without them. They suggest the idea 
of communion with something superhuman, and 
create a feeling of mysterious awe and veneration in 
the mind of the common herd. At first the object 
of meditation was of course the Divinity in some form 
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or other; but atheistic philosophers soon found it 
practicable to dispense with that object, and they 
converted the objective thought to a subjective one, 
and thus produced the highest meditation of the 
Sankhyas, a meditation in which the mind meditates 
on itself, or, as the philosophers of this class express it, 
on nothing. The next step was to dispense with the 
eternity of matter, to reduce it to a phantasmal charac- 
ter. The mind was all in all, and there was no necessity 
for an eternal co-ordinate, and this is the dogma of the 
Buddhists and the Vedántists. None of these, however, 
dispensed with individual soul. That formed an integer 
in all the leading systems of early Indian philosophy. 
Nay, more, in order to provide for 8 future state of 
retribution, it was necessary to develop or retain the 
system of metempsychosis. It was seen that neither 
virtue nor vice always brought on its deserts in this life, 
and the necessity for a next life became unavoidable; 
and if the soul was to have a next corporeality of some 
kind to bear the deserts, there was nothing to hinder the 
transmigration many times. It may shock European 
ideas of the present day to be told of metempsychosis ; 
but between worldly life, purgatory, and eternal hell- 
fire, or heaven on the one hand and metempsychosis on 
the other, dispassionate and unsophisticated logic will 
readily yield the palm to the latter. An English lady 
was once shocked at the sight of a Hindu lady with 
her nose bored for a nose-ring. She said, “ how barba- 
rous is this custom of yours, dear sister, of boring the 
nose? “I fail," replied the Hindu, to perceive the 
difference, Madam, between boring the two ears and 
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boring the nose.” The Hindu controversialist may 
adopt this line of argument and ask, the matter not 
being susceptible of positive proof without the aid of 
revealed religion, “logically what is the difference 
between three corporealities and a dozen or more?" 
But, however that be, all the ancient leading schools 
of India accepted metempsychosis, and the grand 
object they had in view was to devise the means for 
putting a stop to the ever-lengthening and never- 
ending chain of transmigration. And so long that was 
kept prominently before the masses, most of whom 
keenly felt, as they do now, and will always do, what 
Schelling calls ** that sadness which cleaves 4o all finite 
life," the system propounded, however otherwise dis- 
cordant in doctrinal points, had a fair chance of success, 
as a proselytising system, particularly if it were favour- 
able to peace and welfare in this present existence. 
Buddhism was peculiarly well-adapted for this 
purpose. lt was the most attractive in its moral 
and social phases. No system of human religion 
has propounded a more perfect course of morality, 
humanity, mercy, and sympathy. The universal 
benevolence it preached could not but exert a potent 
influence on the mind of the people. At a time 
when sacrifices of animals by hundreds were every- 
day practices, and those sacrifices were often effected 
by driving wooden spikes into the heart of writhing 
victims, the dogma of total abstinence from all 
sacrifices and uniform mercy to all creatures could 
not but produce 8 marked revulsion of feeling against 
the current religion, and to draw large numbers of 
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men to the standard of the new faith. The doctrines 
of equality of man and of non-recognition of caste 
also contributed very largely to recommend it to the 
favour of those who had been for a long time ground 
down by caste rules. The result was wholesale con- 
versions of the lower and the middle classes of the 
people in all parts of India—so much so as to make 
Buddhism the leading religion of the country. The 
intellectual classes, the men of leading and light, also 
appreciated these moral and social advantages, and 
were willing to accept them. They perceived, how- 
ever, the worm in the flower, and were shocked by 
the sight. The-atheism which forms the basis of 
Buddhist philosophy never obtruded itself on the 
perception of the multitude. It was unknown to 
them, and they cared not at all to understand its true 
purport. But the intelligent few felt it, and wished 
to avoid it. Even professed Buddhists could not 
always tolerate it, and many were the attempts made 
to gloss over it, or to supplant it in an insidious way 
so as to divest the system of its atheism without injur. 
ing it in its constitution, The Ais'varika system of 
the Buddhists was the outcome of one of these 
attempts, and the Vedanta and the Yoga systems 
with their various Gita, Tantric and Puranic modi- 
fications represent the results of Hindu attempts at 
reconciling the higher philosophy of Kapila and 
Buddha with a theistic religion. 

It is not my object here to enter into the vexed 
question of the chronology of these different systems. 
It would take more time and space than what are 
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at my disposal now. It is necessary, however, to 
state that in appealing to the Sankhya, I appeal to 
the doctrine, and not to its text-books. There is 
abundant evidence, both in Hindu and Buddhist works 
of unquestionable antiquity and authenticity, of the 
Sánkhya and the Yoga systems having been current 
before the time of Buddha. The most prominent 
part of the exercise of those systems involved the 
most rigorous self-mortification, and that mortification 
was currently practised with the utmost rigour before 
the time of Buddha. Buddha himself notices this. 
According to the Lalita-Vistara :— 


* While at Uruvilvá, S'Ákya called to mind all the different forms 
of penances which people at his time were in the habit of submit- 
ting to, and which they thought raised the mind above all carnality. 
‘Here,’ he thought, ‘am I born in the Jambudvipa, among people 
who have no prospect of intellectual redemption (adhimukts), crowd- 
ed by Tirthikas with diverse wishes, and at a time when their 
faculties are wriggling in the grasp of the crocodile of their earnal 
wants. Stupid men, who seek to purify their persons by divers 
modes of austerity and penance, and inculcate the same! Some of 
them cannot make out their mantras. Some lick their hands. Some 
are uncleanly. Some have no mantras. Some wander after different 
sources. Some abstain from fish and flesh-meat. Some mind not 
the annual duties. Some abstain from spirit and the water of 
chaff. Some beg alms from one, three, five, or seven tribes. Some 
indulge in tubers, fruits, mosses, kusa grass, leaves, cow’s dejecta, 
frumenty, curds, clarified butter, molasses, and unbaked cakes. Some 
wash the body of charioteers, parrot-flyers, and news-purveyors. 
Some dwell in villages, or in woods for their livelihood. Some adore 
cows, deer, horses, hogs, monkeys, or elephants. Seated at one 
place in silence, with their legs bent under them, some attempt 
greatness. Some speak to only one person, others to seven. Some 
eat once in a day and night, some once on alternate days, and some 
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at intervals of four, five, or six days; some once in a fortnight, 
performing a chéndrdyana. Some put on themselves the feathers 
of vultures or owls, Some, seated on a board or 9 munjá mat, wear 
bark, kusa grass, valvaja grass (Eleusine Indica), or blankets of 
camels’ hair, or of goat's wool, or of hair, or hides. Some sleep 
more or less in wet clothes Some sleep on ashes, gravel, stones, 
boards, thorny grass, or pestles, with the face downwards, in & 
hut or the bare ground. Some wear one, two, three, four, five, 
six, or seven pieces of cloth ; others go naked, making no distinetion 
between fit and unfit places. Some have long hair, nails, beard, and 
matted hair, and wear bark. Some live upon a single meal of a 
mixture of sesamum and rice. Some smear themselves with ashes, 
cinders from altars, dust, or clay. Some carry on their persons and 
in their hands down, munja grass, hair, nails, rags, mud, or a 
cocoanut-shell alms-bowl. Some drink hot water, or rice- water, or 
fountain water, or water preserved in earthen jars. Some carry on 
them cinders, metals, astringent things, three sticks, skulls, alins- 
bowls, bones or swords, and by these means they hope to attain to 
immortality, and pride themselves on their holiness. By inhaling 
smoke or fire, by gazing at the sun, by performing the five fires, 
resting on one foot, or with an arm perpetually uplifted, or moving 
about On the knees, some attempt to accomplish their penance. Some 
seek salvation by killing themselves by entering into a mass of lighted 
chaff or charcoal, or by suppressing their breath, or by roasting one’s 
self on (hot) stones, or by entering any fire or water, or ascending in 
the air. The syllables “om,” “ vashat," ''svadhá," sváhá," as also, 
blessings, hymns, lighting of the sacred fire, invocations, repetitions of 
mystic mantras teaching of the Vedas (lit. mantras), or fancying the 
image of adivinity in one’s mind, afford means of purification to many. 
Some pride themselves on their saluting Brahmá, Indra, Rudra, Vishnu, 
Devi, Kumara, Mátrí, Kätyäyani, Chandra, Aditya, Vaisravana, Varupa, 
Vásava, A$vina, Naga, Yaksha, Gandharva, Asura, Garuda, Kinnara, 
Mahoraga, Rákshasa, Preta, Bhüta, Kushmanda, Parshada, Ganapati, 
Devarshi, Brahmarshi, or Rájarshi. Some select some of them, 
others resort to the earth, the water, heat, the air or the ether. 
Mountains, rivers, fountains, tanks, lakes, long narrow sheets of water 
(tadágas), oceans, vats, ponds, wells, trees, lotuses, herbs, creepers, 
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grasses, stumps, pastures, cremation grounds, courtyards, and bowers 
afford asylums to others. Houses, columns, stones, pestles, swords, 
bows, axes, arrows, spears, and tridents, are the objects of salutation 
to some. In curd, butter, mustard, barley, garlands, darbha grass, 
jewels, gold and silver, some seek their welfare. Thus do these 
Tirthikas, dreading the horrors of mundane life, seek their shelter. 
Some seek heaven and salvation in their offspring, and resolutely 
apply to them. They all follow the wrong road; they fancy that 
to be the true support which is untrue; they hold evil to be good, 
and the impure-to be pure. I shall then commence that kind of 
vow aud penance by which all hostile sects shall be overpowered. 
To persons deluded by works and sacrifices, I shall show the destruc- 
tion of all works and sacrifices. To Devas, perceivable by meditation, 
as also to those who become manifest in divers forms, I shall exhibit 
8 meditation by which they may be overpowered."—My JBuddha- 
Gayd, pp. 24, et seq. 

The meditations he practised were all in ac- 
cord with the rules of the Yoga system, and even 
their technical names were the same. These facts 
demonstrate the antiquity of the Sankhya and the 
Yoga doctrines; but this cannot be said of the 
text-books of those systems as we have them before 
us now. They are obviously of a later date than 
Buddha, and this may safely be predicated of all the 
six leading texts of Hindu Philosophy. The Sankhya 
Sutra quotes the Vaiseshika by name in two places 
(A. I., 25 and VI, 35), and refutes the doctrine of the 
Vedanta Sütra. The Yoga Satra takes for granted 
the twenty-five categories of the Sankhya as the 
basis of its doctrine, and copies some of its aphorisms 
almost verbatim. The Vais’eshika Sutra recognises 
the Nyáya as well as the Sankhya. The Nyáya Sutra 
refutes the doctrines of the Vedanta, and of the 
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by the mode of its refutation of adverse doctrines 
recognises the pre-existence of all the others, not 
excepting Buddhism. It also quotes Badari, a teacher, 
and Bádaráyana, probably a grandson of Badari, and 
author of the Vedanta Sutras or later Mimalis'a, as 
also of a commentary on the Yoga Sátra. The 
Vedanta in its turn refutes adverse doctrines of all 
the five, and thereby admits their pre-existence. 
This state of facts can be reconciled only by 
the supposition that the different dogmas and the 
schools which cherished them existed for a long 
time before the dogmas were written down in the 
aphoristic form in which we have them now. Oral 
transmission must have been the principal means of 
their preservation for a long time. There might have 
been also text-books before, but they were set aside 
by the very complete systems which the new texts 
produced, and in the new systems the refutation of 
adverse opinions very naturally included all the theories 
which were prevalent at the time when the books were 
compiled, and not the theories only of the time when 
the original dogmas were first promulgated. This is 
also obvious in other ways. In the case of the Sankhya 
Satra, though it is usually attributed to Kapila, one of 
the mind-born sons of Brahma, we find it refers to an 
“ancient teacher" (4’charya, A. V, 31), and to **vener- 
able preceptors" (A. VI, 69). Sanandana and Pancha- 
४11018 are cited by name (V, 32, and VI, 69). Kapila is 
then said to have taught his doctrine to A'surí, who is 
described both as a brother and a pupil of the teacher, 
A'surí imparts it to Panchas'ikha, who is, according 
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to the Puránics, again a brother. This Panchas'ikha, 
again, according to the Mahábhárata, lived in the 
time of Janaka, and taught the Sankhya doctrine to 
that king of Mithila. Had Kapila written the Satra 
he would never have described in it his younger 
brother and pupil as an A'chárya. 

In the Vedanta Sutra, Bádaráyana, the author, is 
several times named in the third person (I, 3, 26; 
1, 3, 33; III, 2, 41; III, 4, 1, 8, 19; IV, 3, 15, 
IV, 4, 7, 12). This is usually explained by the state- 
ment that a pupil wrote down the teachings of the 
saint. Colebrooke, arguing on these facts, came to 
the conclusion that the text-books are much later 
than the saints whose names they bear. Referring 
to the Sankhya he says “the text of the Sankhya 
philosophy, from which the sect of Buddha seems to 
have borrowed its doctrines, is not the work of 
Kapila himself, though vulgarly ascribed to him ; but 
it purports to be composed by I's'varakrishna,—and 
he is stated to have received the doctrine mediately 
from Kapila, through successive teachers, after its 
publication by Panchasikha who had been himself 
instructed by A'surí, the pupil of Kapila." (Essays, 
I, p. 93). Professor Cowell accepts this opinion in its 
entirety ; he says The Sútras, as we have them, cannot 
be the original form of the doctrines of the several 
schools. They are rather a recapitulation, at a certain 
period, of a series of preceding developments, which 
had gone on in the works of successive teachers. The 
Sutras mutually refer to each other; thus, those of 
the Sánkhya school, which in itself I should consider 
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one of the earliest, distinctly refer to Vedánta tenets. 
They expressly mention the Vais'eshika in I. 25, V. 85; 
for the Nyaya cf. V, 27, 86, and for the Yoga I, 93." 
(Colebrooke's Essays, 1, 854.) "This is also the opinion 
at which I have arrived after a careful consideration of 
the bearings of the question; in short, my conviction 
is that the Sütras were written, like the Institutes of 
Manu and many other Hindu works, long after the 
date of their putative authors. 

As regards the Yoga, the doctrine is described 
to be as old as Brahmá, and the text-book to be 
the work of Patanjali, who, says the commentator, 
* compiled the rules in the form of an institute for 
the use of intelligent people anxious to study 
them" (p. 4). That such is really the case, is obvi- 
ous from the fact of the Yoga which Patanjali 
ineuleates being identically the same which the 
Sankhya accepted as the only means of salvation. 
It might be argued that the Sankhya adopted the 
theory of the 25 principles, from the Yoga of 
Patanjali, and did not lend it to him. But the argu- 
ments against this theory are overwhelming. In 
the first place had Patanjali initiated the theory of the 
Tattvas he would have for certain defined them,and not 
left them to be inferred. He is very careful in his 
definitions, and he would never have left so vital an 
element of his system to be inferred. But following 
the Sankhya no necessity was felt by him for any 
definition. It cannot be said that his Tattvas were 
different from those of the Sankhyas, for that would 
make the necessity for a definition even more 
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imperative. Secondly, the author of the Mahá- 
bháshya cannot possibly be proved to have lived 
before Kapila, or his doctrine. "The learned Professor 
M. M. Kunte, in his “ Vicissitudes of Aryan Civili- 
zation," has combated, with great tact and ability, 
the arguments usually put forth to fix the date of 
Patanjali; and it may be admitted that indivi- 
dually each argument as put forth by Goldstücker 
and others admits of refutation, and I may add that 
a long chain of weak arguments is not stronger than 
any of its links. Still the coincidence of à number 
of names of a given period is one which in Indian 
history cannot be easily set aside as purely accidental. 
Confining, however, one's attention to the text-book 
only, no one who has read them carefully can fail to 
perceive that Patanjali has contented himself by 
tacking a theistic appendage of no direct utility to a 
positively atheistic model, without in any way blend- 
ing the two ideas into any homogeneity or consistency. 
Hence it is that the Hindus call it Ses'vara Sankhya, 
or Sánkhya cum deo, as opposed to the former which 
is Niris vara Sankhya, or Sankhya sine deo. 

The cardinal difference between the two rests on 
their theistic and atheistic belief, but as already stated, 
it makes no difference in their systems. Isolation of 
soul from thinking principle is the end sought in either 
case, and meditation in Samadhi is the only means 
available. The believer in the existence of the God- 
head assumes that divine grace facilitates the end 
sought, but he does not dispense with Samadhi, and 
his belief, therefore, is of no material importance. 
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* In less momentous matters," as noticed by Cole- 
brooke, ** they differ, not upon points of doctrine, but 
in the degree in which the exterior exercises, or 
abstruse reasoning and study, are weighed upon, as 
requisite preparations of absorbed contemplation. 
Patanjali’s Yoga-sdstra is occupied with devotional 
exercise and mental abstraction, subduing body and 
mind: Kapila is more engaged with investigation of 
principles and reasoning upon them. One is more 
mystic and fanatical. The other makes a nearer 
approach to philosophical disquisition, however mis- 
taken in its conclusions." (Essays I, p. 265.) 

And we have enough in these facts and reasons to 
infer that the Yoga text-book is posterior to the San- 
khya text-book, and that both the text-books are later 
than Buddha; but that the doctrines of the two 
schools are very old. Any how these are the imme- 
diate ancient Hindu archetypes of the nihilist theory 
of Buddha, and indirectly of the Pessimism of Scho- 
penhauer and Hartmann. 

The Yoga, moreover, is the archetype of another 
modern doctrine, that of spiritualism with its occult 
appendage. In this case the relation is direct and 
more intimate. The eternity of soul is recognised by 
both ; both look to a course of gradual progress which 
has perfection for its goal; both admit the existence 
of soul in higher and higher stages; both recognise 
the possibility of man’s commanding departed souls to 
come down, to become visible, and to hold converse 
with him; both pretend by regulation of breath and 
other exercises to attain occult powers of the most 
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transcendental kind. The details and the rationale of 
exercise may be different in minor points, and a few 
of the dogmas such as the “ material reality" of soul 
according to the spiritualists, and its pure spirituality 
according to the Yogís, may be apparently contradic- 
tory; but substantially the two are as closely related 
as two systems separated by a gap of five and twenty 
centuries can well be. The cardinal theory, that 
*the body is the prison of the soul for ordinary 
mortals” but it is not so in the case of the adept, is 
evidently the same in both. ** We can see only what 
comes before the windows of our body, we can take 
cognizance of what is brought within its bars. The 
adept has found the key of his prison, and can emerge 
from it at pleasure. In other words, the adept can pro- 
ject his soul out of his body to any place he pleases.” 
The whole system in either case is based on this 
doctrine, and even a cursory study of the 3rd chapter 
of the work now presented to the public in an English 
dress will, I believe, fully bear out this statement. 
The name of the Yoga system as we now have it is 
Yogánus'ásana, or * the Institutes of the Yoga.’ This 
name, however, is rarely used, the work being better 
known as the Yoga-s ásíra or ‘the science of Yoga,’ or 
Yoga-sutra, the * Aphorisms of the Yoga.’ According 
to the commentary, commonly assigned to Vyasa, one 
name of the work would appear to be Sánkhya prava- 
chana, or ‘an exposition of the Sankhya.’ The words 
of the colophon are Pátanjala-yoga-s'a'stre sánkhya- 
pravachane, which may be translated into, in Patan. 
jali's science of the Yoga, the Sankhhya pravachana. 
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Vyasa, however, if he be the author of the exegesis, 
which I do not believe to be the case, must have used 
the term simply to imply that it is a text-book on the 
Sankhya system, and not to indicate the specific name 
of the work, for in his remarks on the first aphorism 
he distinctly says, “the name of the work is Yogánus á- 
sana," (Yogánus'dsanam nama s'ástram). Following 
this exegesis Colebrooke says: the title of Sankhya- 
pravachana seems a borrowed one; at least it is 
common to several compositions. It appertains to 
Patanjali’s Yoga-s'ástra.” (Essays I, p. 244). In 
short, Yogdnus'dsana is the specific, and Sánkhya- 
pravachana the descriptive, name of the work. Any- 
how it is obvious that the Yoga is recognised from 
an early period as a work on Sankhya. 

The Yoga text as we now have it comprises a total 
of 194 short, succinct aphorisms, divided into four 
chapters or quarters (pa'das). The first contains 51 
aphorisms, devoted to an exposition of the nature and 
character of meditation, and is entitled Samádhi-páda. 
The second is called S«dAhuna-páda, or the quarter on 
the exercise of meditation and its requirements, and 
contains 55 aphorisms. The third is called Vibhuti- 
páda, and treats of the various occult powers which 
may be derived by the exercises enjoined in it. It is of 
the same extent as the second. The name of the fourth 
chapter is Kaivalya-pada, and it gives an exposition of 
the nature and character of the isolation or detachment 
of soul from worldly ties, which is the object and 
aim of the exercises and meditations recommended. 
It is limited to 33 aphorisms. 
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The work opens with a definition of the term 
Yoga. It is derived from the root yuj, which means 
both “ to join" and “ to meditate." Some accept the 
first meaning, explaining it in the technical sense to 
imply the joining of the mind to the object of 
thought. Others prefer the second, but that makes 
no material difference in the purport. The technical 
meaning of the word as used in the text is a deri- 
vative one. Instead of giving prominence to the join- 
ing, it implies the detachment which that joining 
occasions. The definition is, ** the suppression of the 
functions of the thinking principle." This suppres- 
sion, however, need not be absolute in order to make 
the word applicable. It is used to imply all stages of 
abstraction of the thinking principle from worldly 
cares with a view to centre it in the peculiar medita- 
tion which serves to effect that abstraction. The 
word is of very ancient date. It occurs several times 
in the Rig Veda, but not in the technical sense. In 
the time of Buddha, six centuries before the era of 
Christ, it had acquired its technical meaning to perfec- 
tion, and as Buddha, according to the view of the case 
set forth above, borrowed it from the followers of the 
Sankhya school, it may safely be assumed that it dates 
from long before the age of Buddha. In fact, the 
Tapas of the Vedic Rishis got the more expressive 
name of Yoga at a later period, and Kapila and his 
followers gave it prominence in their system by 
making it the sole means of salvation. Many other 
works have since used it to indicate communion with 
the divinity in some way or other, and the Bhagavad- 
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gítà takes thirteen out of its eighteen chapters to be 
each a treatise on a separate kind of Yoga. The 
names are: 2, Sánkhya Yoga; 3, Karma Yoga; 
4, Jnána-karma Yoga; 5, Karma-sannyása Yoga; 
6, Dhyána Yoga; 8, Tárakabrahma Yoga; 9, Rája- 
guhya Yoga; 10, Vibhüti Yoga; 12, Bhakti Yoga; 
18, Kshetra-kshetrajna Yoga; 14, Gunatraya Yoga; 
15, Purushottama Yoga ; 18, Sannyása Yoga. In fact, 
every phase of devotion is described as a form of 
Yoga. The Tantras have a great number of others, 
and many variations of those named above, but they 
need not be noticed here. 

The definition of the text suggests immediately 
the question, what are the functions that have to be 
suppressed ? These must first be known before they 
can be overcome. The author, therefore, proceeds to 
describe them. They are said to be fivefold, including 
right notion, misconception, fancy, sleep, and memory. 
These, directly or indirectly, comprise all the functions 
to which the thinking principle can possibly be 
directed. The means of suppressing these functions 
are next described. They include, (०) exercise, or 
* effort constantly made to keep the thinking principle 
in its functionless state, (XIII,) and (5), dispassion, or 
* the consciousness of being their subjugator on the 
part of one who thirsts after neither perceptible nor 
scriptural objects," (xv). The details of these are 
reserved for consideration in the next chapter. 

The exercises and dispassion result in Yoga, of 
which there are two kinds, a conscious and an un- 
conscious one. The former is that which is attended 
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by argumentation, deliberation, joy, and egoism or 
self-consciousness ; the latter is devoid of such 
attendants. As long as the thinking principle argues 
what is good and what is bad; as long as there is 
deliberation as to the nature of the object of thought ; 
as long as a person engaged in meditation feels a 
sense of joy; or as long as he retains a sense of 
his own individuality, (self-consciousness), he is said 
to be in a conscious state of meditation. This is, 
in the technical language of the school, Savija- 
samadhi or “seeded meditation," because there is 
in it some nucleus on which the mind is centered. 
When, by arduous and long-continued exercise, this 
seed is lost, and the mind remains divested of all 
thought, a mere state of consciousness without an 
object, it becomes seedless, nirvéja, or perfect, and this 
is the summum bonum which the Yogi exerts to attain. 
When this is attained, the bondage of the world, of 
transmigration, is entirely severed, and the soul is 
declared to be isolated or free. 

The expedients aforesaid are always and impera- 
tively necessary—nothing can be attained without 
them; but their action can be expedited by another 
means, and that is Devotion to God." This devo- 
tion is absolute resignation of one's*self to the 
Divinity. Inthelanguage of the commentator, “ it is 
thorough worship of God. Without wishing for the 
fruition of worldly enjoyments, the making over all 
one's actions to him, the preéminent guide." This 
devotion is the means by which the theism of the 
current Hinduism is reconciled with the philosophy of 
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the school. Kapila did not care for this reconciliation, 
and his system, therefore, did not stand in need of a 
Divine Providence; but his atheism being repulsive 
to the thinking portion of mankind, Patanjali avails 
himself of it to give a theistic character to his system. 
It will be noticed, however, that he makes his Divi- 
nity one of several means to an end, and not the end 
sought. The God he invokes is defined to be “a parti- 
cular soul which is untouched by affliction, works, 
deserts, and desires," one who is existent, but not 
the avowed Creator and -preserver of the universe. 
His name is I'svARA or the ruler," and that may 
imply providence, but nothing is said on this subject. 
In two successive aphorisms, He is described as one 
“in whom the seed of the omniscient attains in- 
finity," (xxv,) and “ who is the instructor of even all 
early ones, for, He is not defined by time (xxvr)." 
The indicator of this Divinity is the syllable OM, called 
Pranava, and it is by repeating it and reflecting on 
its meaning that the different states of meditation 
can be easily attained. The author could have 
scarcely put God and his name to a more subordi- 
nate position. 

Turning now to the obstacles which stand in the 
way of the Yogí in the satisfactory accomplishment of 
his meditation, the author enumerates what they are, 
and suggests the means of overcoming them. The 
obstacles, or causes of distraction, are disease, langour, 
doubt, carelessness, idleness, worldly-mindedness, mis- 
taken notions, unattainment of any stage of abstrac- 
tion, and instability in the stage obtained (A. xxx) ; 
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and these are attended by pain, distress, trembling, and 
oppressive inspiration and expiration (xxxi). These 
tend to make the thinking principle unsteady, or unfit 
for meditation, and have, therefore, to be sedulously 
overcome. The means for overcoming them are 
various. The habit of concentrating the mind on one 
particular principle is the most efficacious, (XXXII,) and 
it is to be supplemented by cheerfulness, benevolence, 
compassion, complacency, and indifference in regard 
to happiness, grief, virtue, and vice (XXXIII). It 
may be effected also by a system of regulation of 
breath, called Pranayama, which is supposed to exert a 
powerful influence in steadying the thinking principle, 
and warding off disease and other obstacles (cf. p. 41). 
Although this regulation of breath is a necessary 
element in all the earlier or lower forms of the Yoga, 
one is specially called the Yoga of breathing, and 
technically called Hatha-yoga, from the letters ha 
and tha, meaning the sun and the moon, which are 
the mystic names of inspiration and expiration. This 
form is particularly esteemed for its efficacy in pro- 
curing occult powers. When the habit of meditation 
has considerably advanced, and the Yogi is able to 
realize sensuous objects in his meditation, or when 
the mind is thereby so illumined, it is of itself 
sufficient to ward off tribulations. Meditation in the 
passionlessness of accomplished Yogis might also effect 
this (xxxvir). Reliance on dreams, or on the object 
of one’s fancy, is, likewise, an eflicacious remedy. 
The author then enters into a more elaborate classi- 
fication of the Yoga. The twofold division first 
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pointed out does not suffice fully to indicate the 
various shades of difference which the seeded form 
assumes under different circumstances, and to each 
of these shades he assigns a different name, and defines 
its nature. In course of this, he points out the 
theory of the mind becoming the object it thinks upon 
(XLI), in other words that intense thought creates 
objects, or becomes objective. This is the basis on 
which the occult powers described in a subsequent 
chapter are founded. The seedless form is one and 
simple, and it is the ultimatum sought by the Yoga. 

The second chapter is devoted to the details of the 
exercises necessary for the performance of the Yoga, 
and is therefore called Kriyd-yoga or practical 
Yoga." In its earliest. and simplest state practical 
Yoga is accomplished by a strict observance of asceti- 
cism, by the muttering of a mantra a great number 
of times at stated periods every day, and by devotion 
to God. The object of these observances is to 
weaken afflictions and give firmness to meditation. 
Afflictions arise from attachment to worldly affairs, 
and asceticism is the best antidote for them, and 
the practice of repeating a mantra for a long time 
serves to steady the mind. 

The reference to afflictions suggests the question, 
what are they ? They are ignorance, egoism, desire, 
aversion, and ardent attachment to life, or ‘the Will 
to live’ as Hartmann designates it. Some of these are 
subtile, others gross, (111). The former are to be 
counteracted by acting against their natural bent, (x) 
and the latter by meditation, (x1). 
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The afflictions are described to be the root of all 
evil. They give rise to works, and works leave be- 
hind their stock of residua to be worked out ina 
subsequent birth, and in that subsequent birth other 
works are performed, and they leave their residua, and 
so on, the chain is never brought to an end. For 
instance, ignorance leads to the commission of a sin ; 
the retribution for that sin comes in the next existence; 
while that desert is being borne in that existence 
another sin is committed through ignorance; that 
necessitates another birth for its retribution, and the 
series never breaks. And what is true of ignorance is 
equally so of the other afflictions. Nor does the rule 
apply only to sins; it applies equally to virtuous deeds. 
For instance, if instead of a sin a virtuous work be 
performed, its deserts have to be enjoyed in another 
existence, and the course proceeds exactly as in the 
case of sin. In fact, every work, whether right or 
wrong, has its apportioned desert, and it must be 
borne in a corporeal existence, and the succession 
of birth, decay, and death must, in the ordinary 
course of things, recur over and over again without 
alimit. The fruits may be joy or suffering according 
as the cause is virtue or vice, but to the discrimi- 
nating they are invariably painful, (xv). They are, 
also inevitable, and must be borne. An act once 
performed must bear its fruit, and in so far there is 
no remedy. One may, however, avoid doing those 
works which bear fruit, and thereby break the spell, 
and the maxim is therefore laid down that only those 
pains are avoidable which are not yet come, (xvi). 
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The question then arises, what should one do to 
abstain from works, and avoid their consequences ? 
and the object of the Yoga is to devise the means 
through which the abstinence may be effected. 

In order to explain the rationale of the course by 
which the evil is to be brought to an end, the author 
next enters into an explanation of the mutual relation 
of Intellect and Soul. Intellect is called 8 spectacle, 
and it is said “to be of the nature of illumination, 
action, and rule; it is of the form of the elements 
and the organs; it is for the purpose of experience 
and emancipation,” (XVIII). It exists solely for the 
purpose of Soul, (xxi). Soul is called the spectator ; 
“it is absolute sentience, and, though pure, still 
directly beholds intellected ideas," (xx). When 
these two are in conjunction through ignorance 
(and itis ignorance which brings them into conjunc- 
tion) they produce life and its consequences, (xvir,) 
or as the text puts it “ the apprehension of the nature 
of the contact, power, and the lordship of power,” 
(XXII) ४8. e., Soul thinks it is the experiencer and 
Intellect thinks it is the experiencer. Now, when 
the light of knowledge dispels the false impression 
the conjunction is dissolved. Intellect ceases to 
think that it is the experiencer, and Soul gives up 
the idea of its experience, and the ignorance is 
removed. In other words, the conjunction being 
removed Soul is isolated, and there is a period 
put to further birth and suffering. Now, igno- 
rance being the sole cause of the conjunction, 
the great object is to remove that ignorance, and 
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this is to be effected by discriminative knowledge, 
or that which will rightly appreciate the true cha- 
racter of the relation which exists between Soul and 
Intellect, This knowledge then is what is to be 
sought, and the means are now provided by which it 
may be attained. 

The knowledge in question passes through seven 
stages before it becomes perfect (xxvir). The first 
stage is that in which a person feels that the know- 
able has been known by me.” (2) He next feels that 
* there is nothing remaining to be known." (3) The 
conviction then arises that my afflictions are over- 
come, and there is nothing for me to overcome." 
(4) This is followed by the belief that ** discriminative 
knowledge has been attained by me." These four 
suffice to effect what is technically called “liberation 
from work," (Kdrya-vimukti), for when these have 
been acquired there is no more impulse or wish left 
to perform works. These are followed, in course of 
progress, by three more successive convictions. These 
are,—lst my intellect has accomplished its pur- 
pose; 2nd, “the three qualities have finished their 
dominion over me, and can no longer affect 76; 
3rd, “जाए meditation has been identified with my 
soul,” that is the Intellect has merged into the Soul. 
These three are called “intellectual liberation" 
(Chitta-vimukti). The last is called isolation (Kai- 
valya), on the attainment of which the Soul is 
believed to be perfectly liberated. 

In order to bring on this consummation the Yogi 
should apply himself to improve his understanding so 
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as to make it completely devoid of impurities. To 
effect this improvement eight means are recommended, 
and these are technically called 1, Restraint; 2, 
Obligation; 3, Posture; 4, Regulation of birth; 
5, Abstraction; 6, Steadfastness ; 7, Contemplation ; 
and, 8, Meditation (XXIX). Of these the first in- 
cludes five negative acts, viz., abstention from (1) 
slaughter, (2) falsehood, (3) theft, (4) incontinence, 
and (5) avarice; and the second five positive acts, 
namely, (1) purification, (2) contentment, (3) pe- 
nance, (4) study, and (5) devotion tothe Lord. These 
two classes of acts are called mahdvratas, or acts of 
primary asceticism. They are obligatory on all classes 
of the community, whether householders or ascetics, 
and none should neglect them. Slaughter is in se 
sinful, and none should commit it, whether he be a 
householder or a hermit. Falsehood and theft are sins 
of the same gravity, and should therefore be shunned 
by all. Incontinence &c., are likewise reprehensible, 
and none should be guilty of them. Nor can a 
virtuous and peaceful life be secured simply by these 
restraints ; it is necessary that one should keep himself 
free from filth, both material and moral; that he 
should be contented with his lot and not rapine; 
that he should submit to penance for his sins and 
for curbing his passions; that he should study the 
Vedas, and be devoted to the service of God. No 
one can be a good citizen who does not practice 
these restraints and obligations, and therefore they 
are recommended to all classes of the community. 
And if they are good and necessary for ordinary 
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people, they must ipso facto be so for the Yogi, 
who aspires to rise above the common herd. Nay, 
to him they are most imperative, for none can prepare 
himself for the Yoga who does not especially attend 
to them, as the first step in his career. The advan- 
tages of observing these restraints and obligations are 
described at some length; but they call for no remark 
here. 

Restraint and obligation being thus common to 
both householders and Yogis the third of the eight 
means becomes the first special act of exercise to 
which a Yogi has to apply himself; this is the 
assumption of particular postures, which are con- 
ducive to the fixation of the thinking principle to 
any object to which it may be directed. No one 
can settle himself down for meditation while walking, 
or running, or doing something unconnected with 
his main object, and some particular postures are, 
therefore, deemed essential. The text contents itself 
by saying that it should be firm and pleasant (XLVI), 
and entail the least effort (XLVI); but it does not 
describe any particular posture as the most bene- 
ficial. Commentators, however, have supplied the 
omission, and described a great number of them, 
some of them most painful and difficult of assump- 
tion, (cf. pp. 102/.). 

When the Yogí has assumed one of the prescribed 
postures, he should begin the fourth exercise, the 
regulation of his breath. This consists in drawing 
the breath through one nostril; retaining the air for 
some time in the chest; and then throwing it out 
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through another nostril. 'The details of this process 
will be found on pp. 42f. 

This process of breathing should be followed by 
the fifth exercise, the abstraction of the organs from 
their ordinary natural functions. As long as they 
are engaged in their own works, they do not allow 
the thinking principle to settle down for the act 
of meditation, and consequently prove obstruc- 
tive. To overcome them, or to draw them away from 
works, is an essential preliminary. When they are 
abstracted, they merge into their primary cause, the 
thinking principle, and cease to disturb it. 

All these five acts of Restraint, Obligation, Posture, 
Regulation of breath, and Abstraction are accessories 
or necessary adjuncts to Yoga, for without them no 
Yoga can be performed; but they form no essential 
part of the Yoga itself. Even all the five existing 
together would not constitute Yoga, though without 
them as preliminaries no Yoga can be effectual. 
These are, therefore, called “ practical Yoga," or 
* accessories to the Yoga," but not Yoga. The last 
three, on the other hand, are essential constituents of 
the Yoga, and are therefore called ** intimates” or anta- 
rangas. These three include Steadfastness (.DAárand), 
Contemplation (Day and), and Meditation (Samadhi) ; 
and the third chapter opens with a description of 
these. Steadfastness is the confinement of the 
thinking principle to one place," (L). Asan exercise, 
it is of 1006 moment to what object the thinking 
principle is applied: so long the thinking principle 
remains unswervingly attached to it, without for a 
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moment thinking of} anything else, it is Steadfast- 
ness. When the understanding is brought to bear 
upon this fixation and the two act in unison the 
result is Contemplation (1), ४. e., when the thinking 
principle thinks intelligently and steadfastly on an 
object it is Contemplation. Again when this con- 
templation is so intense that it loses all idea of its 
own identity, and enlightens solely one object, it is 
Meditation or Samádhi. The definition given points 
to something much more intense than what the 
English word meditation ordinarily conveys ; it implies 
a state of extacy or cataleptic trance when both the 
body and the mind are dead to all external impres- 
sions, and the thinking principle is completely drowned 
in the special object of its thought, or in itself, but 
as the degree of intensity is not fixed and is admitted 
to vary considerably under different circumstances, I 
have used the word meditation as the most convenient 
and conveying the nearest idea of the mental act 
indicated by the Sanskrit term. When these three 
follow successively or are united, they have the 
common name of Saiyama. How this union is to be 
effected, or how this Saiiyama is to be performed, 
is nowhere described at length ; but it may be directed 
to diverse objects, internal and external, and, when 
duly and thoroughly performed, results in the most 
extraordinary occult powers. 

A subject is the correlative of the three qualities 
of tranquillity, enlivening and latency, and as each 
quality becomes ascendant the subject varies; and 
these variations may be produced by the power of 
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Saünyama, apart from ordinary mundane causes. 
Hence the efficacy of the Saüyama in producing 
occult powers. Saüyama, however, should not be 
applied indiscriminately to all purposes. The proper 
rule is to follow the stages of perfection successively 
attained by a Yogi, ४. e., it should not be applied to 
a subtile object, until it has been practised and per- 
fected with regard to gross objects. In other words, it 
should be practised step by step according to the 
different stages into which the career of a Yogi is 
divided. Unless this is done no fruition follows (v1). 

The occult powers, called Siddhis, derivable by 
the practice of the Saiiyama are the most astounding 
possible. By it one may know the past and the 
future, the circumstances connected with his former 
existences, as well as the day and hour of his death. 
He may know what is in the mind of another person, 
or the meaning of the cries of animals. He may 
make himself or others invisible to bystanders, contract 
friendship with whomsoever he likes, or attain other 
superhuman powers. He may acquire a knowledge 
of things that are ordinarily too subtile, or too remote, 
for human observation, or so intercepted as not to be 
visible. He can observe the details of regions situ- 
ated far away from the earth ; of the stars and planets, 
their dispositions and their motions. He can have 
occular knowledge of spiritual phenomena. He may 
know what is going on inside his body; subdue his 
hunger and thirst; or make his body so firm as none 
can shake it. Itis possible for him, too, to make 
departed spirits visible, and to converse with them. 
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He can attain superhuman intuition, audition, taction, 
Vision, gustation and olfaction. He may project his 
own soul into another’s body, and then bring it back 
into his own. He can travel with the quickness 
of the mind through air or through water, and go 
wheresoever he lists. 

When most of these powers have been attained and 
a Yogi is in a forward state for absolute perfection, the 
gods envy his success, and try to divert him from his 
onward course. They place temptations in his way in 
the forms of handsome women, great wealth, and 
other worldly objects of value, and thereby lead him 
astray (LI). In this they play the part of Mara in the 
Buddhist legends, and of Satan in the Bible. Great 
care and determination are necessary to rise above such 
temptations. According to the Tantras when temp- 
tations fail, resort is had to frightful forms, tigers, 
lions, serpents, ogres and the like, which threaten 
instant destruction to the Yogi. But if they are met 
by firm resolve, they are always ultimately overcome. 

Great as are these and such like powers, of which 
a great many are described in the text, they are 
not the objects which a Yogí should seek. "They are 
the results of his meditations, and they indicate the 
success he is gradually attaining, and the progress he 
is making towards his goal ; but they are not that goal. 
The highest power is, even like the lowest, 8 part of 
the “seeded”? or discriminative meditation. These 
powers are, nevertheless, of value, as they enhance 
the power of the understanding, and in their perfec- 
tion result in the all-saving knowledge, da Hand, 
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which makes manifest the relation between the think- 
ing principle and Soul, and brings on the seedless 
meditation." "They are thus of use in consummating 
the isolation of Soul—the summum bonum which the 
Yoga promises to its votaries. 

The fourth chapter is devoted to a consideration of 
such metaphysical topics as bear on the nature and 
character of Isolation. It opens by saying that spe- 
cial faculties may result from five different causes, (1). 
Some of them are described to be due to birth; 
such as the power of flying, or living in water, or 
with suspended animation for protracted periods. 
'These are specific peculiarities of particular genera of 
animals which may be acquired by being born in 
such genera, and are not common to all living beings. 
Others are due to herbs, such as the effect of drugs in 
arresting sleep, hunger, or the like, or making the flesh 
proof against heat, or poison, or cold. Others, again, 
are due to certain incantations or mantras which are 
universally believed by the Hindus to have very 
extraordinary powers.  Austerity or asceticism in the 
same way is credited with the power of enabling people 
to acquire special faculties. Of course, the tangible 
faculties in this case are not faculties strictly so called, 
but the effect of habit. And lastly, Samádhi is 
believed to produce the same results, and these are 
what have been described in the preceding chapter. 
The first four causes do not concern the author, and, 
therefore, no further notice is taken of them. The 
last is intimately connected with the question at 
issue, and great pains are taken to meet such objec- 
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tions as might be started against the theory of 
Samádhi being the cause of specialfaculties. "The 
objections are assumed to proceed from opponents, 
and the Sütras supply the replies. In the second and 
the third aphorisms, an opponent is made to deny caus- 
ality to Samádhi, inasmuch as it has no influence on the 
body, and bodily changes are known to have been 
produced in this life. The explanation given is that 
the materials of the body undergo change of their own 
accord, and merit resulting from Samádhi subserves 
only to remove all obstructions from their way. "This 
is illustrated by the example of the husbandman, who 
removes the inequalities on the surface of a field in 
order to lead water to where it is wanted, and the 
water then flows of its own accord, or in obedience to 
the laws of gravitation. This satisfies the opponent, 
who thereupon, shifts his ground, and, admitting the 
possibility of the materials changing by themselves, 
raises the question as to how thinking principles, which 
are immaterial, can be so produced. Yogis pretend 
that they can, each of them, animate & number of 
bodies at the same time, and it is necessary that, for 
such & purpose, each body should have 8 separate 
thinking principle, and the questions raised are how is 
it provided ? aad how is the unity of the creating one 
preserved? The theory of spontaneous change in 
materials cannot explain this, and the reply given 
is that such thinking principles are emanations or 
scintillations from the creating one, and are there- 
fore subordinate to it, acting in accord with the will 
of the creator, even as the different organs of the 


PREFACE. xliii 


body act in accordance with the will of the mind, 
(in—v). 

The possibility of Samadhi producing occult powers 
being thus settled, the question next comes as to the 
nature of those powers—are they of the same charac- 
ter as those produced by other causes? or are they 
different? The reply is that they are different, (vr). 
The faculties produced by the other causes are 
intimately connected with former births; the resi- 
dua of former births are the active principles which 
animate them; whereas the faculties produced by 
Samádhi have no such background. They are 
Spontaneous, and do not produce those after-conse- 
quences which the others do. 

. This leads to the classification of works leading to 
residua into four groups. Some are described to be 
white or meritorious ; some are black or vicious ; some 
are partly black and partly white; while others are 
neither black nor white. The first three groups 
belong to ordinary life, and leave behind residua; 
the last pertains to Yogis, and are not calculated to 
leave any remnant behind, (vir). 

The after-consequences of ordinary works are 
two-fold, instinct, and kind, age and experience. 
The theory is that every work, every sensation, 
every form of experience leaves on the thinking prin- 
ciple an impress of its own, and such impressions, 
accumulating in course of a lifetime, become the 
stock of residua which, though for the time being 
latent, are susceptible of revival by proper stimulants 
in subsequent existences. (cf. p. 26—174). This 
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revival is Instinct, i. e., instead of believing Instinct to 
be spontaneous, self-evolved, intuitive reason, as Euro- 
pean philosophers describe it, (cf. p. 175,) Yogís take 
it to be the fruit of the remembrance of former experi- 
ence, revived by particular circumstances. These resi- 
dua are also the causes of rewards and punishments in 
subsequent lives, and the rewards and punishments are 
represented by kind, age and experience; kind imply- 
ing birth into higher or lower grades according to merit 
or demerit; age the span of life in such existences, 
which is prolonged or reduced according to one's 
deserts ; and experience sensations of pleasure or pain. 
Confining his attention here to Instinct, the author 
describes that the residua producing Instinct do not 
revive invariably but according (० circumstances, 
even after breaks caused by dissimilar births, (vin). 
Nor do such breaks, produced by dissimilar births, 
localities, or times lead to any breach in the relation of 
cause and effect existing between residua and instinc- 
live manifestations, (15), inasmuch as the result mani- 
fests itself invariably at the first favourable moment, 
The theory of residua as above propounded is open 
to the grave objection that it does not provide for 
the manifestation of instinctive action at the first 
birth when no residua can be predicated ; but the 
author obviates it by assuming eternity of desires and 
consequently of the universe. That which is eternal can 
have no beginning, and consequently there is no room 
left for a first birth, (x). This involves a regressus 
in infinitum, but, assuming matter and the universe to 
be eternal, it is not objectionable, or illogical. More- 
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over, the necessity of keeping God apart from 
creation, renders the theory of eternity of the universe 
unavoidable. Admit God to be the creator, the 
necessity arises of making Him engage in work and 
derive its fruit; deny it, the universe must be accepted 
as self-evolved, and the theory of nothing comes from 
nothing not allowing of such an assumption, the author 
is driven to the only alternative left, that of eternity. 

The opponent who raised the first objection now 
turns round and argues that if eternity be predicated 
of desires, how can they be removed ? and if they 
are not removed the chain of transmigration will 
ever lengthen and never come to an end, and no 
redemption is possible, so that the performance of the 
Yoga for the sake of liberation from the fetters of 
repeated existence would be futile. To this the au- 
thor replies by saying that the cause of desire is 
ignorance of the true nature of things; its effect is 
the body and its longings and their consequences; 
its asylum is the thinking principle; and its object 
is worldly enjoyment, and if these can be made inert 
or functionless, they would cease to produce their 
fruits; and if they ceased there would be no root 
left im re the individual in which they are made 
functionless to produce new residua, and consequently 
he would be free, (x1). 

But, says the opponent, the thinking principle is 
ever changing under diverse influences, it cannot be 
in one existence what it was before, and consequently 
thereis no unity, and therefore the theory of oneness, 
of omne ens est unum, is lost. This argument is met 
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by the theory of archetypes. Every category is eternal, 
all things are eternal, nothing is really created, or 
absolutely destroyed, and what we call creation or 
destruction is simply change of attributes, and in the 
case of the thinking principle it is nothing more. 
When it changes its present condition, it reverts to its 
former condition, or asumes 8 new one, but its unity 
is never lost, (x11). This is the theory of the moder- 
ate nominalists or conceptionalists, with their univer- 
salia ad rem, universalia in re, and universalia post 
rem. Change having been admitted above, the author 
proceeds to account for it. It is produced by the three 
qualities acting either on the subject, or on the object, 
or on both, (XIII). The action, however, is not simul- 
taneous, only one of the qualities is predominant at a 
time, and therefore there is no diversity in the two, 
(xiv). This leads to the question are sensibles the 
causes of sensation? or sensations the causes of sensi- 
bles? The first idea is in accord with every-day 
experience. Sensation usually takes place when 
there is a sensible present to produce it. The rela- 
tion of the two as cause and effect is, however, not 
constant, and under different circumstances the same 
sensible produces simultaneously very different sen- 
sations, and the simultaneous production of different 
effects by one cause is illogical and impossible. The 
commentator illustrates this by appealing to the 
different effects produced by a single handsome 
woman on amorous males, her rivals, and ascetics. 
He might have gone further, and adverted to repre- 
sentative sensations as. distinct from presentative 
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ones. In fact, as Professor Müller, in his * Elements 
of Physiology’ (Baly's Translation, p. 1059), has 
observed, ** external agencies can give rise to no kind 
of sensation which cannot also be produced by inter- 
nal causes, exciting changes in the condition of our 
nerves.“ Sensations, too, remain on the sensorium 
after the sensibles producing them have been removed. 
Nor ean sensation be the cause of sensible, or, in 
the language of the commentator, “if a thing were 
an effect of the thinking principle, then there would 
be nothing besides, when that thinking principle 
-would be occupied with one particular thing." It 
cannot be said that the ideal presentation of things 
would be created and maintained by other thinking 
principles while one thinking principle is occupied 
with a particular thing, for in that case many diverse 
causes would be made to produce one effect. Applied 
to the world the inference would be that one world 
is the effect of many diverse causes, and, that not 
being possible, the alternative would be that the 
world is causeless. The solution afforded is that 
there is no relation of cause and effect between the 
two; they are eternal and move in different paths 
(xv) ; and their action upon each other is regulated by 
the triad of qualities, one or other of which predomi- 
nates for the time and produce its effects. Patanjali 
is exceedingly brief and enigmatical, but his object 
is the refutation of the theory of ideal presentation 
as opposed to real substantiality of matter, ४. e., of the 
Vivartavdda doctrine of the Vedánta. 
. .The preception above produced is still incomplete. 
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The thinking principle may undergo modification and 
assume the shape of the object presented to it, but 
it cannot, being unconscious, intelligently perceive 
‘what it sees, (XVII). The intelligent principle has 
still to be infused into it, and this is done by Soul. 
The reflection of the Soul acting on it makes it per- 
.ceive directly what is presented to it. It is accord- 
ingly said that à thing is known or unknown accord- 
ing as there is a reflection of the Soul, or the absence 
of it, in the thinking principle, रा), 

An objection is now raised to the effect that under 
the circumstances above stated, there being no stabi- 
lity in the thinking principle, knowledge derived by 
perception could not be constant. The reply given 
is that since the real perceiver, the Soul, is 
immutable, knowledge which depends on it must 
necessarily be constant. Inasmuch, however, as the 
thinking principle can undergo only one modification 
at atime, and the Soul perceives only that modifica- 
tion, and not the outside world, there can be only one 
perception at a time: two diverse ideas cannot arise 
simultaneously, (XIX). 

The objector is still unsatisfied. 70 obviate the 
necessity of calling in the agency of Soul, he sug- 
gests 8 multiplicity of thinking principles, saying let 
one perception or thinking principle be perceived by 
another. This, however, says the author, cannot be, 
for the second perception would require a third, aud 
so on, and that would lead to a regressus in infinitum. 
There would, moreover, be no certainty, for in calling 
one idea to mind a host would arise, and there would 
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be nothing to show which is the particular idea that 
has been invoked, or is necessary to the elucidation 
of the perception at hand. 

There is yet another objection to urge. Accepting 
that perception cannot be helped by one cognition 
cognizing another, the opponent suggests that in life 
persons always express the opinion of their knowing 
things, and how can this take place unless the thinking 
principle possessed self-illuminative powers? This 
is met by saying that the thinking principle, assuming 
the form of the immutable soul, attains the light of 
intelligence, and is then able to understand its own 
cognitions, (XXI) ; and the conclusion arrived at is that 
when the thinking principle is modified on the one hand 
by soul and on the other by objects of cognition, it is 
sufficient for all purposes of understanding, (xxir). 
The commentator here anticipates a number of other 
objections, and disposes of them according to the 
theory of the Yoga. (Cf. p. 197). 

These explanations, however, are not enough. There 
is yet a lingering suspicion that the thinking principle 
has a will of its own, and this suspicion is developed 
in the form of a question as to what motive the 
thinking principle can have in engaging itself in its 
various functions? Naturally inert, it can have no 
object of its own, and in performing its functions 
it must be acting without a motive, and as nothing 
is done without a motive, the inference would be that 
it has a will of its own, and it gratifies that will by 
acting as it does. This suspicion is set at rest by the 
remark that since it acts in conjunction with others, 
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its object must be to subserve another’s purpose, 
and that another is soul, (XXII). The commentator 
explains that such conjunct action for another’s 
purpose without any consciousness on the part of the 
actors is possible, as we sec it in the organs of sense, 
which act for the purposes of the mind without 
knowing that they are doing so. The Sánkhya-káriká 
adduces the example of milk, an unintelligent sub- 
stance, secreting for the nourishment of the calf. (Gf. 
v.s LVII to LX). The example of the cart carrying 
` saffron for the use of man is also generally appealed 
to. 

Soul is described as the witness, spectator and 
experiencer of the actions of nature. Conscious and 
always present in the body, it cannot but witness what 
takes place in it. This is the idea which Fichte 
assigns to mind, when he says, it is, as it were 
an intelligent eye, placed in the central point of our 
inward consciousness, surveying all that takes place 
there," (Morell, II, p. 95). But since soul has no 
action or desire of any kind, and as it is, moreover, 
eternal and immutable, how can it be said to have 
& purpose of its own, which the thinking principle 
has to subserve? This is a crucial question, and the 
answer given is practically an evasion. The premises 
are admitted, but it is said that, inasmuch as it is a 
shadow of the soul that sensitizes the thinking princi- 
ple, and that shadow feels and observes, by indiscri- 
minate use of language we call the soul to be the 
experiencer and witness, (cf. p. 194). "The service 
done is, in the same way, service done to the shadow 
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and not to the reality, and the benefit derived gocs 
to nature or Prakriti, which is entertained and ulti- 
mately relieved of all sense of pain, and not to soul, 
which is painless and ever free. 

Patanjali now turns to the effect of the theory 
and practice propounded. Whena person has duly 
gone through the course of practice enjoined and ac- 
quired the knowledge promised, all false notions that 
he before had on the subject of life subside, (xxiv), 
and his thinking principle is bowed down by the 
weight of knowledge and commencing isolation, (xxv). 
Worldly thoughts, however, still break out occasion- 
ally, (xxvr), and these should be carefully repressed in 
the same way in which afflictions and obstructions were 
originally overcome, (cf. II, xxvi). When this 
repression is effected, perfect knowledge rises in the 
thinking principle, and entirely sweeps away all 
remnants of afflictions and residua of former works, 
(xxvnur—xxx). All obscurations are removed; the 
triad of qualities in regard to the individual concerned 
ceases from undergoing further change, (XXXI); and 
the moment at last arrives when the qualities, having 
retired to rest, become defunct, and the soul abides 
solely in its own essence. This is isolation or salvation 
which is the aim and object of the Yoga doctrine, 
(xxx). This isolation is absolute and eternal, and 
the soul in regard to which it has been attained 
remains free for evermore 

Following the order of the text, the above sum- 
mary does not afford a consecutive statement of the 
leading points of the Yoga system of theology and 
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metaphysies, and inasmuch as the dissertations om 
the Yoga now available in the English language are 
brief, obscure, and not unoften misleading and in- 
correct, it would not be amiss to attempt here a 
categorical resumé. The cardinal dogmas are, as 
already above stated, taken from the Sankhya system, 
but there are differences, and the importance attached 
to some of them, in their mutual coóporation is 
markedly distinetive. The leading tenets of the 
Yogís are: 

lst. That there is à Supreme Godhead who is 
purely spiritual, or all soul, perfectly free from afflic- 
tions, works, deserts, and desires. His symbol is Om, 
and He rewards those who are ardently devoted to 
Him by facilitating their attainment of liberation ; 
but He does not directly grant it. Nor is He the 
futher, creator, or protector of the universe, with 
which He is absolutely unconnected. 

2nd. That there are countless individual souls 
which animate living beings, and are eternal. They 
are pure and immutable; but by their association 
with the universe they become indirectly the experi- 
encers of joys and sorrows, and assume innumerable 
embodied forms in course of ever recurring metemp- 
sy choses. 

3rd. That the universe is uncreate and eternal. 
It undergoes phenomenal changes, but, as a noumenon, 
it is always the same. In its noumenal state it is 
called Prakriti or nature; it is always associated with 
the three qualities or active forces called goodness, 
foulness, and darkness. Matter as an integral part of 
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the universe is, likewise, eternal, though subject to 
modifications like the world. Strictly speaking the 
modifications of matter produce the phenomenal world 
which is composed of it. 

4th. That next to soul there is a noumenon called 
Chitta, or the thinking principle, or mind in its most 
comprehensive sense. It is subject to the three qualities 
aforesaid, and undergoes various modifications accord- 
ing to the prevalence of one or other of those quali- 
ties. It is essentially unconscious or unintelligent, 
but it becomes conscious or intelligent by the reflec- 
tion of, or association with, soul, which abides close 
by it. It also receives through the organs of sense 
shadows of external objects, and thereupon modifies 
itself into the shapes of those objeets. The conscious- 
ness reflected on it makes it think that it is the 
experiencer of all worldly joys and sorrows. In 
reality, however, it is merely the spectacle of which 
soul is by proxy (its shadow) the spectator. It is 
closely allied to Buddhi or intellect of the Sánkhya 
system, but it plays a much more important part in the 
system, than what Buddhi does, partaking as it does 
the parts of both Prakriti and Buddhi in à prominent 
degree, and also of self-consciousness. It occupies the 
position of Will of the modern Pessimist system. 

5th. That the functions of the thinking principle 
are five-fold, including right notion, misconception, 
fancy, sleep, and memory, and that these functions are 
produced by the prevalence of one or other of the 
three qualities. 

6th. That, like the universe, all sensible objects 
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have their eternal archetypes or noumena, which 
undergo phenomenal changes, but are never absolutely 
destroyed. When one object changes into another, 
it is merely a modification of its form, and the 
form assumed, when destroyed, passes on to some 
other form, but it ultimately reverts to its noumenal 
or primary state. 

7th. That phenomena, as results of modifications 
of noumena, are real and not phantasmal. 

8th. That sensibles are not the direct causes of 
sensations, nor sensations the causes of sensibles ; but 
that the thinking principle receives impressions of 
sensibles under the influence of one or other of the 
three qualities, and the result is regulated by that 
influence. The influence extends both to sensations 
and to sensibles. 

9th. That the thinking principle being changeable, 
constancy of knowledge is due to the immutability of 
the soul, and that no perception can take place until 
the thinking principle is made conscious by the soul. 

10th. That impressions produced on the thinking 
principle leave on it certain residua (avayyyors of Aris- 
totle) which are causes of intuitions, desires, new 
births, and further experiences. 

llth. That desires are the origin of pain in this 
world. 

12th. That the universe being eternal, desires are 
likewise eternal, and it is needless therefore to en- 
quire when residua first arose to create desires. 

13th. That mundane existence is thus associated 
with pain, and it is the duty of every one to rise 
above that pain. 


PREFACE. lv 


14th. That the pain may be finally overcome or 
removed only by withdrawing the thinking principle 
from its natural functions. 

15th. That the withdrawal in question can be 
effected by constant and sedulous observance of cer- 
tain prescribed restraints, obligations and steadfast 
meditation. 

16th. That in the course of the exercises above 
referred to, the adept attains extraordinary occult 
powers. 

17th. That when that withdrawal is complete 
and absolute, the soul is completely isolated from 
the world, and that when that isolation is attained, it 
is liberated from all liability to future transmigration. 
And this is the isolation, liberation, emancipation, or 
final beatitude which should be the great object and 
aim of human existence. 

The general impression regarding the nature of 
the Yoga doctrine, has been hitherto exceedingly 
unfavourable among Anglo-oriental scholars. It is 
mystical, it is fanatical, it is dreadfully absurd, are 
among the mildest charges brought against it. Mr. 
Fitz-Edward Hall is so disgusted with its tenets that 
in a fit of virtuous indignation he says, “ As few of the . 
twenty-eight Yoga works which have fallen under my 
inspection are at present read, so, one may hope, few 
will ever again be read, either in this country or by 
curious enquirers in Europe. If weexclude the im- 
mundities of the Tantras and of the Kama-s‘dstra, 
Hindu thought was never more unworthily engaged 
than in digesting into an economy the fanatical vagaries 
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of theocracy. Not less, it is observable, have the 
Yogins of India transcended than they have anticipated 
the quietistic delirations of Bonaventura, de Sales, 
Saint Theresa, and Molinos,” (Contributions, p. x1). 
Other writers, if not equally denunciative, are still 
very severe in the tone of their criticisms. I believe 
this is due principally to the subject not having 
been carefully studied. The subject is dry—exceed- 
ingly so—and the enigmatical form in which it is 
presented in the text-books is not conducive to any 
interest being created in its favour. Generally 
speaking Indian scholars do not study it, and the 
few ascetics and hermits who do seldom associate 
with the world. Pandits, when called upon to ex- 
plain, frequently, if not invariably, mix up the tenets 
of Patanjali’s Yoga with those of the Tantras, the 
Puranas, the Tantric Saühitás, the Pancharátras, and 
the Bhagavadgitá—works which have very dissimilar 
and discordant tenets to inculcate. Some of the later 
avowedly Yoga works are, moreover, exceedingly 
allegorical and mystical in their descriptions, and 
in them the purport of the instruction is buried 
in a mass of absurdity. Practices, too, have been 
inculcated in them which are certainly repulsive. 
(Cf. pp. 103, 117). In judging, however, of the 
nature of Patanjali’s doctrine it is unfair to associate 
it with the vagaries of fanatical, deluded mendicants, 
or with the modifications and adaptations which it 
has undergone in the hands of the Tantrics and the 
Puranics. 

The tencts of Patanjali are all that concern the 
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critic, and the summary of them given above will 
show to the unbiassed enquirer that they are closely 
similar to those enunciated by some of the greatest 
metaphysicians of ancient Greece. The similitude is 
in some cases so close that I would not be surprised 
to see some enterprising dialectician, intent upon 
proving everything good in India to be of European 
origin, demonstrate that the whole system has been 
nefariously copied from Greek philosophers. The 
tenets may not be the best of their kind—some of 
ihem are unquestionably futile,—but they are cer- 
tainly, not such philosophic desperadoes as to com- 
mit outrages on the chastity of our thoughts, or so 
vile as to make us join in the hope so fervently 
expressed by Mr. Hall that the works which treat 
of them may not again be read by the curious en- 
quirer. Ifthe history of the human mind be a fit 
subject for study, if it be desirable to compare the 
progress of metaphysical knowledge among different 
nationalities at different times in different places, if 
the civilization of the Hindus be an object of enquiry, 
we should rather earnestly desire that the works 
should be thoroughly examined, and not neglected, 
and that without in any way pledging ourselves as 
their defenders. There is no reason to doubt that 
such enquiry will not only be useful to history, but 
reflect credit on the grasp of the intellect of the 
ancient Indian sages who matured the doctrine. 

It would take more space than what I have at my 
disposal to go through all the tenets seriatim, and 
show their relation to European theories, but it may 


lviii PREFACE. 


be generally observed that even the most faulty 
dogmas do not, on sufficient examination, appear to 
be so bad as they are represented to be by hasty and 
adverse critics. The theory of isolation is certainly 
very startling, but it was the logical outcome of the 
conception of the absolute perfection of the Godhead 
reacting on the Upanishad doctrine of resolution into 
the Divine essence.* The Bhagavadgita thus sums 
up the Upanishad idea : 

* He who all paths stops up, and in the heart 

‘Confines the mind, shuts up the breath within 

‘ The head, adopts a firm devotion, utters 

‘The single syllable * Om"—the Soul Supreme, 

‘And thinks of me, and goes, abandoning 

‘ The body thus, reaches the goal supreme.’ 

(Telang's Translation, p. 52.) 
This idea, however, involves the necessity of addi- 
tions to, and abstractions from, Divine perfection. 
The theory is that the human soul is specifically dis- 
tinct from, though generically the same with, the 
Divine one, and as the two dissimilars cannot melt 
into one, they must always remain separate, and as 
joy, felicity, bliss and the like imply activity and 
enjoyment,—a concrete heaven inconsistent with the 
theory of final rest,—the Yogis obviate all philosophic 
and logical difficulties by contenting themselves with 
isolation, without predicating it with joy or bliss. 
The threefold division of the intellectual man 

into purusha, chitta and ahankara is the counter 
part of vow, yx and copa of Plato and other ancient 


* Dr. Weber probably refers to this Upanishad theory, and not 
to the Puranas as stated on page 208. 
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European authors. (Plato, Fimeus, Aristotle, Poli- 
tics.) 

The theory of Prakriti, a noumenal absolute of the 
phenomenal wor.d, or nature in the abstract, has been 
a stumbling-block to many Europeans, and the allego- 
rical way in which it is frequently described, is cer. 
tainly often misleading. Even among Hindus it has 
given rise to many frivolous and absurd stories. In the 
main, hawever, it seems to accord very closely with 
some of the latest European speculations on the sub- 
ject. It is no other than the १००७ or plastic nature of 
Cudworth, which has been designed to avoid fortuitous- 
ness on the one hand and God’s constant interposition 
on the other. Morell, in his ‘ History of modern 
Philosophy’ (I, p. 208) commenting on one of the 
latest German systems, that of Herbarts, says :. 

‘The process by which the necessity of philosophy comes to be 
felt is the following :— When we look round us upon the world in 
which we live, our knowledge commences by a perception of the 
various objects that present themselves on every hand to our view. 
What we immediately perceive, however, is not actual essence, but 
phenomena ; and after a short time, we diseover that many of those 
phenomena are unreal; that they do not pourtray. to us the aetual 
truth of things as they are; and that if we followed them implicitly, 
we should soon be landed in the midst of error and contradiction. 
For example, what we are immediately conscious of in coming into 
contact with the external world, are such appearances as green, blue, 
bitter, sour, extension, resistance, &c. These phenomena, upon re- 
flection, we discover not to to be so many real independent exis- 
tences, but properties inhering in certain substances, which we term 
things. Again, when we examine further into these substances, we 
discover that they are not real ultimate essences, but that they con- 
sist of certain elements, by the combination of which they are 
produced. What we term. the reality, therefore, is not the thing as 
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a whole, but the elements of which it is composed. Thus, the 
further we analyze, the further does the idea of reality recede back- 
wards; but still it must always be somewhere, otherwise we should 
be perceiving a nonentity. The last result of the analysis is the 
conception of an absolutely simple element, which lies at the basis 
of all phenomena in the material world, and which we view as the 
essence that assumes the different properties which come before us in 
sensation.’ 


Dr. Kay, in his remarks on this passage, observes— 


* This “ essence that assumes the different properties which come 
before us in sensation"—this which the European analyst arrives at as 
“the last result of the analysis"—is what the Saükhya expositor, 
proceeding, “ more Indico," synthetically, lays down as his first posi- 
tion. This is Kapila’s mulaprakriti—the root of all“ —“ the 
radical producer“ that which, variously modified, constitutes all that 
the ‘ soul’ takes cognizance of. This primordial essence—among the 
synonymes for which, given in our text-book, are the ‘ undiscrete’ 
avyakta, the ‘indestructible’ akshara, that ‘in which all generated 
effect is comprehended’ pradhánaka, &c., is the ‘ absolute’ of German 
speculation. The development of this principle, according to one of 
Shelling’s views (noticed by Mr. Morell at p. 147, Vol. II) is ‘ not 
the free and designed operation of intelligence, but rather a blind 
impulse working, first unconsciously in the mind." So, according to 
Kapila, “ From Nature issues Mind, and thence self-consciousness."' ’ 
(Benares Magazine, Vol. III, pp. 284.) 


This Prakriti is believed to be unintelligent, and 
yet it is described to be acting for another’s purpose, 
and this has often been stigmatized as a specimen of 
Indian absurdity. This theory, however, is exactly 
what Cudworth entertains in regard to his plastic 
nature, which, he says ‘doth never consult nor 
deliberate ;’ ‘it goes on in one constant unrepeating 
tenor from generation to generation; it acts artifi- 
cially and for sake of ends, but itself understands 
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not the ends which it acts for.’ ‘It acts neither by 
knowledge nor by animal fancy, neither electively 
nor blindly, but must be concluded to act FATALLY, 
magically, and sympathetically.’ (True Intellectual 
System of the Universe,’ B. I., Cap. 111, 37.) 

Again, Prakriti and necessarily matter are eternal, 
says the Yogi, and in the sense in which he predicates 
eternity, i. e., to noumena as distinct from pheno- 
mena, we have nothing more preposterous than the 
“ eternal verities" of the European philosophers of 
even our own times—verities which even the Godhead 
cannot undo, such as the conception of a triangle 
invariably including two right angles. To such 
archetypical eternities few can object from a pure 
philosophic standpoint, apart from revealed systems 
of religion. 

The two most repellent dogmas of the system are 
its faith in metempsychosis and its theory about 
occult powers, and even these have found defenders 
in quarters where they were least expected ; and, care- 
fully considered, they do not seem to be so absurd as 
one would at first glance suppose. 

Extravagant as are the ideas regarding the occult 
powers, and purely imaginary as, at least, some of them 
doubtless are, it is worthy of note that belief in such 
powers was almost universal in the ancient world, 
and well-authenticated reports are not wanting to show 
that some of them were attainable. Mental prescience 
has manifested itself on many occasions. Mesmeric 
and other electric conditions of the body are now 
objects of scientific research ; and they are well-known 
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to produce extraordinary phenomena. Many facts 
have been brought to light which show that physical 
causes may be, particularly in unsophisticated states of 
society, easily mistaken for occult powers. Sir David 
Brewster’s theory of the objective projection upon 
visual organs of a subjectively concieved image may 
account for a good many occurrences which strike the 
mind of the masses with wonder, and appear as the 
result of superhuman agency. Many psychological 
conditions, which are known to arise and produce start- 
ling results, but the true nature of which has not yet 
been fully and scientifically examined and ascertained, 
would account for some so-called occult occurrences. 
But in the present state of our knowledge it is impos- 
sible to separate the wheat from the tares—to discri- 
minate between what powers were really attained or 
attainable by Yogís and what they fancied they 
would attain by persevering in their practices. Doubt- 
less the pretensions of the European psychics of the 
day are to a considerable extent false and fraudulent ; 
still there are among them some good men and true, and 
their researches carried on on catholic, honest and scien- 
tific principles will hereafter bear some good fruit, and 
the time will then come to enquire how far the Yogís 
had anticipated them. In the meanwhile all that need 
be said is that the extravagance of some of their pre- 
tensions should not make us spurn the Yogis as all 
knaves and charlatans, and their psychical system 
wholly falseand fatuous. Such a principle of action, 
however necessary and prudent in shifting the 
merits of a lawsuit, and even then under certain 
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restrictions, would be intolerable in history. If 
some obviously false, or improbable, or unprovable, 
statements in any author would justify our rejecting 
the whole of his testimony there would be no ancient 
author left whose testimony could be accepted, and 
I know not how few of our modern authors would 
escape the condemnation. No Yogi myself, nor any- 
wise interested in the doctrine, all I feel in the cause 
of truth is, that there should, for the present, be a 
suspension of judgment, and the materials afforded 
by the Yogís should be subjected to examination and 
analysis. 

As regards metempsychosis something has already 
been said, (ante, p. xiii.) It is a doctrine which even 
Plato thought fit to adopt, and much might be said in 
favour of it which cannot be readily disproved; but I 
shall content myself here with a quotation. 

Perhaps the ablest metaphysician who ever came to 
India from England was the late Rev. Dr. Kay, 
principal of the late Bishop’s College. His strong 
Christian convictions did not by any means make him 
an indulgent critic of adverse faiths, but in commen- 
ting on the doctrine of metempsychosis as affording a 
solution of the question of the origin of evil, he says: 

‘The doctrine of the Metempsychosis is, in fact, 
the Hindu theory on the great question of the “ ori- 
gin of evil" The theory may be thus stated. Evil 
exists, and it is not to be supposed that evil befals 
any one undeservedly. When, therefore, for exam- 
ple, à new-born child, who has had no opportunity 
of acting either rightly or wrongly, is found suffer- 
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ing evil, it is inferred that the evil is the fruit of evil 
deeds done in a former state of existence. If you 
ask how the person became disposed to do evil in that 
former state of existence, the answer is ready—it was 
the consequence of evil deeds done in a state of 
existence still anterior, and so on. You have only 
now to apply the Newtonian principle—that what 
is true at every assignable point short of the limit, 
must be true at the limit—and then there is no 
assignable point in the existence of evil in past 
time at which point its existence cannot be accounted 
for by the hypothesis of antecedent evil-doing; it 
follows (argue the Hindus) that the existence of evil 
is accounted for on this hypothesis; and further, 
they contend, it is accountable on no other. 

‘If one will take the pains thoroughly to grasp the 
conception, and to view the matter, as a German 
would say, from the same stand-punkt as the Hindu, 
who, holding the past eternity of soul, denies that 
the regressus in infinitum here involves any absur- 
dity, he will probably acknowledge that the doctrine 
of the metempsychosis, however false, is not to be 
treated as a fiction of the poets, when we are arguing 
with a Hindu. We try to make the Hindu give up 
the tenet—and we do well:—but we shall also do 
well to bear in mind that we are calling upon him 
io give up, without an equivalent, what he has been 
accustomed to regard as a complete solution of the 
greatest mystery in the universe—short of the primal 
mystery of “ Being" itself. The Hindu's explanation 
we regard as a delusion, and we must tell him so— 
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but we must beware how we allow it to appear as if 
we were provided with a substitute. The “ origin 
of evil” has not been revealed. The requirement 
that we shall maintain our entire reliance on the good- 
ness of God, in the absence of such revelation, is one 
of the trials—rather it furnishes the substance of all 
the trials—of our faith. This we have to teach— 
but we have no equivalent solution of the mystery 
to offer. On this point the words of Whately should 
be treasured by every Missionary among the Hindus. 
We quote from the Preface (p. 12) of his ‘ Essays on 
some of the peculiarities of the Christian religion.’ 

‘The origin of evil, again, not a few are apt to speak of, as 
explained and accounted for, at least in great part, by the Scripture- 
accounts of sin entering the world, and death by sin ; whereas the 
Scriptures leave us, with respect to the difficulty in question, just 
where they find us, and are manifestly not designed to remove it. 
He who professes to account for the existence of evil, by merely 
tracing it up to the fret evil recorded as occurring, would have no 
reason to deride the absurdity of an atheist, who should profess to 
account for the origin of the human race, without having recourse 
to a creator, by tracing them up to the frst pair. (Benares Maga- 
gine, III, pp. 286/.) 

Elsewhere the same writer, speaking generally, 
observes, ‘ it may somewhat tend to check the mischiev- 
ous consequences attendant on bluntly regarding any 
current and influential Hindu doctrine, that happens 
not to accord with our accustomed notions, as being 
self-evidently frivolous and effete, if it can be shown 
that the conceptions involved in the doctrine are still 
influential in directing the current of speculation 
in Europe, in quarters where that current runs (or 
is supposed to run) deepest.’ (Opus cit., pp. 283f.) 
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To turn now to the life of Patanjali. The brief 
notices to be met with of him in Sanskrit works are 
so legendary and contradictory that little can be 
made of them to subserve the cause of history. He 
was 8 great scholar and unrivalled philologist of his 
time, and the life of every great man was, in ancient 
times, so encrusted with the supernatural that it is 
difficult to remove the covering, and come to the 
truthful core. Rev. J. Ward, citing the Rudra- 
yamala Tantra, the Vrihannandikes vara Purana, and 
the Padma Purana, describes him to have been born 
in the Ilávrata Varsha, where his father Angira and 
his mother Satí resided, and that, immediately on his 
birth, he made known things past, present, and future. 
He married Lolupá, whom he found on the north of 
Sumeru, in the hollow of a Vata” tree, and is said 
to have lived as a mendicant to a great age. Being 
insulted by the inhabitants of Bhota-bhandára, while 
engaged in religious austerities, he reduced them to 
ashes by fire from his mouth.’ (Hindus, II.) 

There occurs in the Sankshepa-s'ankara-jaya of 
Madhava A'chárya a story, according to which the 
Devas, on one occasion, repaired to Mahadeva, and be- 
sought his aid in saving the world from the baneful 
doctrines which Bauddhas and other heretics had widely 
disseminated among men. The god vouchsafed to them 
a kind reply, and it was arranged that certain chief divi- 
nities would from time to time appear on earth as Jai- - 
mini, V yása, Patanjali, and S'ankara, and, uprooting all 
heresies, preserve the true religion from pollution. It 
fell to the lot of Vishnu and S'ankarshana alias Ananta 
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to depute 8 portion of themselves to be born as Patan- 
jali,* and Mahadeva himself appeared as S'ankara.t 
The only value of this story for historical purposes is 
the admission that Patanjali appeared on the earth 
long after it had been overrun by the Buddhists. 
Madhava A'chárya of the 14th century is no autho- 
rity for what happened sixteen hundred years 
before him, but the tradition in his time was that 
Patanjali was born long after Buddha in order to 
inculcate theism, and this supports the opinion ex- 
pressed on page xxiii to the effect that the Yoga doc- 
trine as we have it in Patanjali’s work is of post 
Buddhist origin. It is in favour, too, of the deduc- 
tions made by Goldstücker and others regarding the 
age of Patanjali from casual historical allusions in 
his great work, the Mahábháshya, entirely under- 
mining, as it does, the arguments of Professor Kunte 
as given in his ‘ Vicissitudes of Aryan civilization.’ 
It is true that the Yoga-sutra does not anywhere 
refer to Buddhism, and it is not easy to accept the 
theory of Professor Cowell that the relegation of 
benevolence (maitri), which occupies a prominent 
place in the Buddhist system, to an ancillary or 
subordinate position in the Yoga is a direct allusion 
to Buddhism, (Sarvadars ana-sangraha, p. 273,) for 
benevolence as an element of religious observance is 
* मध्यमं कांडसमडतुमनज्ञाता Nd aT | 


खवनोयांशते भमो wguuWauel ॥ १ । utl 
मनोभत्वा Verte यागकाण्डछतो feat ॥ 
खग्रिस ज्ञानकाखग्तदरिस्थामोति देवताः। Nin! 


+ A: NN भविष्यामि मद्ोतले | 
agay भवन्तोऽपि सागषीं तमुमाश्रिताः ॥ ४३ 
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common to all systems of religion, and reference 
to it cannot be taken as an unmistakable test; but 
apart from them, I believe, I have produced suffi- 
cient evidence to show that Patanjali cannot reason- 
ably be believed to have lived before Buddha. Ananta 
is represented in the form of a many-hooded serpent, 
and, as an emanation of that serpent, Patanjali is fre- 
quently indicated by the homonym phani or ‘serpent,’ 
(cf. p. 1). 

. The references given of Patanjali in his Maha- 
bháshya entirely upsets the statements made in Mr. 
Ward’s notice. Thesage describes himself as the 
son of one Gonika, not Sati, and his place of birth was 
the eastern country, whereas Jlavrata is said in the 
Puranas to lie to the north of the Himálaya. These 
facts are thus given by Goldstücker in his essay on 
Pápini: 

* Of the lineage of Patanjali all the knowledge I possess is, that 
the name of his mother was Goniká. It occurs in the last words 
of Patanjali on a Káriká to Panini. Of more importance, how- 
ever, is the information he gives us of having resided temporarily 
in Kdshmtr, for this circumstance throws some light on the inter- 
est which certain kings of this country took in the preservation of 
the great commentary. 

* His birthplace must have been situated in the east of India, for 
he calls himself Gonardiya ; and this word is given by the Kásiká 
in order to exemplify names of places in the East.  Patanjali's birth- 
place had therefore the name of Gonarda. But that he is one of 
the eastern grammarians is borne out also by other evidence. 
Kaiyyata calls him on several occasions A’chdryadesiya. If we 
interpreted this word according to Pápini's rules V, 3, 67 and 68, it 
would mean “an unaccomplished teacher ;’’ but as there is not the 
slightest reason for assuming that Kaiyyata intended any irony or 
blame when he applied this epithet to Patagjali, it is necessary to 
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render the word by the teacher “ who belongs to the country of the 
Achirya.’ Now, since Kaiyyata also distinctly contrasts dcharya 
as the author of the Virttikas, with Achdryadesiya, the latter 
epithet can only imply that Patanjali was a countryman of Katya. 
yana. Kátyáyana, however, as Professor Weber has shown by very 
good arguments, is one of the eastern school; Kaiyyata, therefore, 
must have looked upon Patanjali also as belonging to it. 

‘ Another proof is afforded by a passage in the comment of Bhatto- 
ji Dikshita on the Pbit-sütras which I have quoted above. For 
when this grammarian tells us that the eastern grammarians attri- 
bute the accent in question of saha to Pánini's rule VI, 3, 78, we 
find that it is Patanjali himself who gives us this information, and 
without any intimation of his having obtained it from other author- 
ities.’ (Goldstiicker’s Padnins, p. 237.) 

Meagre as these notes on the life of Patanjali are, 
they are of unquestionable authority, and we must 
rest content with them. In the ‘Indian Antiquary’ 
(IX, p. 308), Professor Max Müller has a note on 
the travels of I-tsing, a Chinese pilgrim, who visited 
India at the close of the 7th century, and therein 
mention is made of a Sanskrit grammatical work 
under the name of Juni or Chuni. The learned pro- 
fessor shows on very good arguments that the work 
could be no other than the Mahábháshya, and then 
very pertinently asks, ** Is this (Juni) possibly a name 
connected with Gonika, the mother of Patanjali, who 
calls himself Gonikáputra, or with Gonarda, his sup- 
posed birthplace, from which he takes the name of 
Gonardíya ?" Few who have studied the subject 
would hesitate to respond in the affirmative to the 
first question. 

In a note on a Pali inscription from Bharhat, pub- 
lished in the Proceedings of the Asiatic Society 
of Bengal for March 1880, I have quoted ६ 
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great number of instances to show that in India 
metronymics were used to indicate ilegitimacy, 
or the forsaking of a child by its father. If this 
theory of mine be tenable, the use of Gonikaputra in 
the case of Patanjali would suggest a bar sinister in 
his scutcheon. Under that supposition it would be 
futile to enquire about his genealogy. If Napoleon 
said, ‘my genealogy begins with the battle of 
Austerlitz,’ Patanjali might well appeal to his Maha- 
bháshya as the root of his family tree.* Professor 
Weber, however, has been at some pains to find a 
genealogical tree for him. In his ‘ History of Indian 
Literature’ he has several remarks with reference to 
Patanjali in ‘connection with the Vedic Kapya Pata- 
mchala. He says, on page 137, ‘ Again, though 
only in the Yájnavalkíya-kánda, we have mention of 
a Kapya Patamchala of the country of the Madras 
as particularly distinguished by his exertions in the 
cause of Brähmanical theology; and in his name we 
cannot but see a reference to Kapila and Patanjali, 
the traditional founders of the Sánkhya, and Yoga 
systems. This is modified in a subsequent remark, 
(p. 223,) in which it is said, ‘The name of Patan- 
jali (we should expect Pat.t) is certainly somehow 


* Professor Weber refers to a tradition which, he says, identi- 
fies Pingala with Patanjali, the author of Mahábháshya and the 
Yoga-sütra, but he justly adds, it ‘ should answer for itself; for 
us there exists no cogent reason for accepting it.’ (‘ Hist. Indian 
Literature, p. 231.) 

* This grammatical correction has been suggested apparently 
with a view to make Patanjali a derivative of Patamchala to prop 
the theory of relationship. 
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connected with that of the Patamchala Kapya of the 
land of the Madras, who appears in the Yájnavalkíya- 
kanda of the Satap. Br. It occurs again (see below 
p. 737) as the name of the author of the Yoga-sütras.' 
On page 236, we are told that, * Kapila, again, can 
hardly be unconnected with the Kápya Patamchala 
whom we find mentioned in the Yájnavalkya-kánda 
of the Vrihad ATanyaka asa zealous representative 
of the Brahmanical learning.’ This is repeated on 
page 284,—' Kápya Patamchala, with whom Kapila 
ought probably to be connected. It is difficult to 
make out from these extracts a consistent account 
of what the real or actual theory is. In the first 
extract a single individual, Kápya Patamchala, is split 
into two persons, Kapila and Patanjali, and that as 
certainly as the phrase * we cannot but see' can imply. 
In the second extract the Vedic personage is said to be 
* certainly' connected with Patanjali only, and in the 
third we are told that the same individual can * hardly 
be unconnected' with Kapila. In the fourth the 
phrase ‘can hardly be unconnected’ is replaced by 
‘ought probably to be connected.’ No reason is 
assigned for the first two conjectures, but for the 3rd 
and the 4th the reason assigned is that Kápya Patam- 
chala was ‘a zealous representative of the Brahmanical 
learning. It happens, however, that Kapila was an 
atheist, who repudiated the existence of the Godhead, 
saying ‘there is no proof that such a being existed,’ 
and it is difficult to conceive how the relationship 
should be established on the ground of Kápya having 
been ‘a zealous representative of the Hindu learn- 
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ing,' unless we admit that Hindu learning consisted 
in atheism. It is obvious that the learned professor 
has been led away entirely by phonetic resemblance, un- 
less he should urge, which is not at all likely, that it is 
an ez cathedra opinion, without any reason to back it. 
Kápya has the letters k and p and so has Kapila, and 
Patamchala sounds very like Patanjali, and therefore 
he evidently concludes they are the same. This is a 
line of argument, however, which I cannot help 
thinking, is, to use the language of the learned 
Professor, of a very curious kind.“ It reminds me, I 
must frankly confess, the ratiocination of Fluellen by 
which that jovial Welsh Captain proved the iden- 
tity of Macedon and Monmouth. Had that flighty 
logician been reminded in the present case of the 
absence in Kápya of the letter / of Kapila, and of 7 of 
Patanjali in Patamchala, I can easily conceive how he 
would have completely dumb-foundered his antagonist 
with the pithy remark : * Why, I pray you, is not pig 
great? the pig, or the great, or the mighty, or the huge, 
or the magnanimous, are all one reckonings, save the 
phrase is a little variations.’ 1 have nothing to show 
that Patanjali was not connected with Kapya by the 
father’s or the mother’s or some other side, in family 
or race, but I firmly hold that we have at present no 
proof worth the name in support of the conjecture. 
The son of a Brahman priest, and devoted to literary 
studies and ascetic practices from early life, Patanjali 
had little to do which could afford incidents fit for 
historical record, and it is not remarkable, therefore, 
that we have no account left of his career. He was 
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doubtless married and probably the father of a family, 
but we know nothing about those points. The only 
memorials of his life are his literary works,—his great 
commentary on the grammar of Panini and the Yoga 
sütra. It isimpossible to speak in too high terms of 
the first. Itis the noblest monument of profound 
erudition, of keen critical acumen, of unrivalled philo- 
logical perception, which has been left to us by any 
ancient scholar in any part of the world, and well may 
the Hindus be proud of the heritage that has been 
bequeathed to them by their renowned ancestor. The 
second forms the theme of this essay. "There is an 
A'ryyd-panchásáti on the Vaishnava theory of the 
relation between soul and nature which is also ascribed 
to him. The work has been published in the Benares 
‘Pandit,’ No. 50. He wrote also a work on medicine, 
but it is no longer extant. It would seem that he 
was, likewise, the author of a treatise on grammatical 
desiderata under the title of Jshfis, and also certain 
supplementary notes on the rules of Sanskrit gram- 
mar ( Vártikas), but these exist now only in the form 
of quotations in the Mahdbhishya. The manner in 
which they are cited 10 the * great commentary’ sug- 

gests the idea that at one time they had separate 

existences, but they are not met with now as & 

separate work. 

To turn now to the Bibliography of the Yoga 
doctrine. The leading text is, as already stated, the 
Yogánusásana, but its different topics have been 
elaborated and expounded in a great number of sub- 
sequent treatises, and its literature is now represented 
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by a large mass of writings. In 1859, Mr. Hall, in 
his ‘Contributions towards an Index to the Biblio- 
graphy of the Indian Philosophical Systems,’ collected 
the names of 28 separate works. But recent re- 
searches carried on under the auspices of the Govern- 
ment of India enable me now to put in the Appendix 
& list including no less than 150 names. It is pro- 
bable that further researches will bring to light the 
texts of several other works. It must be admitted, 
however, that while Mr. Hall’s list was compiled by 
a single individual after himself examining all the 
Mss. named, thereby obviating all risks of error, 
mine is a compilation from meagre reports, and it 
is likely, therefore, that there will be found in it. 
mistakes of diverse kinds. Sanskrit works have many 
aliases, and it is possible that in some cases—probably 
very few—of works unknown to, and unseen by, me 
I have recorded the same work under two or three 
names. Ihave included, too, afew works which treat 
of varieties of the Yoga, the Tantric and Puranic 
forms of it, and not confined myself solely to the 
doctrine of Patanjali. The differences in some cases 
are so slight, that it was not possible for me, without 
carefully reading the works, to mark the distinctions. 
On the whole, however, I believe the new list will be 
found useful. 

In preparing my list I have followed an alphabe- 
tical arrangement, a chronological one with anything 
like accuracy not being practicable in the present state 
of our information on the subject. Ifthe Yoga-s'ástra- 
sutra-patha, attributed to Yajnavalkya, be really his, it 
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is the oldest treatise known on the Yoga doctrine. 
Yájnavalkya lived long before Patanjali, and the 
Bháshya especially cites his name to prove that the 
Yoga doctrine was current from a much anterior 
period than the Yoga-sútra, which was compiled far 
the benefit of novices; but as I have not yet seen it, 
I can say nothing on the subject. Adverting to the 
work, Mr. Hall says, ‘It is alleged that they (the 
aphorisms of Yajnavalkya) were noted down by 
Baudhayana, as they were orally delivered by S'ukra 
to Yajnavalkya. Hence they are ascribed to S‘ukra, 
who here has the epithet of Mahakavi. This work 
possibly deserves a closer examination than I can 
at present give it: but, it is, I suspect, of compara- 
tively recent origin, and of little worth in any point 
of view.’ (Contributions, p. 18.) 

Passing it over for the present I come to the work 
of Patanjali, the Yoga-sátra alias the Yogánus'ásana or 
the Sdnkhya-pravachana. It has the benefit of 
& host of commentaries, explaining its tenets from 
different standpoints. The most ancient of these 
commentaries is generally believed to be the one 
which is known under the different names of Yoga- 
bhdshya, Pédtanjala-bhashya, and  Sánkhya-prava- 
chana-bháshya. It is held in high estimation by the 
Pandits of this country. It has the advantage, 
too, of two exegeses by eminent scholiasts, one 
by Váchaspati Misra, and the other by Vijnána 
Bhikshu. It labours, however, under the disadvan- 
tage of being of doubtful authenticity as regards the 
name of its author. It has been twice printed, once 
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at Benares, edited by Bhairavadatta Dvivedi, and once 
at Calcutta, along with the gloss of Vachaspati Ms ra, 
edited by Pandit Jivananda Vidyáságara, in 1874 
(Samvat 1929.) I have also seen upwards of a dozen 
Mss. of it of different dates; but in the colophon of 
none of these have I met with the author’s name. 
This is a remarkable omission, inasmuch as it is rarely 
that the author’s name, where known, is dropped out 
from the colophon of a Sanskrit MS. The tradition 
is pretty common and old that Vyasa, the digester 
of the Vedas and the author of the Mahabharata, 
is the author of it. This tradition has been gener- 
ally accepted by European writers, and it has 
the support of the two well-known and respectable 
exegesists named above.  Váchaspati Mis'ra in his 
gloss (7४86) on the commentary (bhdshya) says, 
* Saluting the saint Patanjali, I attempt a short, 
clear exposition (vyákhyá), pregnant with meaning, 
on the commentary expounded by Veda-vyäsa.“ 
The authority, however, of this writer is not, in matters 
connected with historical facts of olden times, of much 
weight. There were two writers of this name. One 
of them was a legist, and, according to the colophon of 
his S'udrdchára-chintámani, court Pandit of Maharaja 
Harináráyana, of Mithila, and Harináráyana lived in 
the middle of the 16th century. The other lived 
between the 10th and the 12th centuries, and com- 
mented both on the Yoga and the S'ankhya texts, as 
well as on the Vedánta-sátras. Adverting to him 
* जला aafaa वेदव्यासेन भाषिते i 
सङ चिपस्प्रटबकथा भाष्ये व्याख्या ITEA ॥ 
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Mr. Hall says, ‘ Vachaspati’s exact age has not yet 
been discovered. But he is mentioned, as are Udayana 
and Prasastapada, in the Nydyasdra-vichdra of Bhatta 
Raghava, which was written in the S'aka year 1174 
or A. D. 1252; and he quotes from Bhoja, who was 

igning in A. D. 1042.’*  (SánkAya-sára, p. 40.) 

Vijnána Bhikshu dates from a much later time, 
According to Mr. Hall, *in all probability, Vijnána 
lived in the sixteenth or seventeenth century. "There 
is some slight ground, however, for carrying him 
back still further. His nationality is unknown ; and 
so is his civil appellation even; for Vijnana Bhikshu 
is, without question, the style of a devotee.’  (Sáa- 
khya-séra, pp. 31f.) 

He continues, ‘In the Prayogaratna, a work on the 
sixteen sacraments, by Narayana Bhatta, son of Rá- 
mes'vara Bhatta, its author says, that he was assisted, 


* This date is incorrect. It refers to the last Bhoja, where- 
as the Bhoja quoted must be the elder one, and elsewhere construc- 
tively admitted to be so by Mr. Hall himself. In the Preface to 
his ‘ Contributions towards an Index to the Bibliography of the 
Indian Philosophical Systems,’ he observes, ‘ that two Bhojas have 
ruled over part of Central India, and that tbe earlier, whatever was 
the case with the later, was interested in literature, I have elsewhere 
shown conclusively. The Bhoja who reigned in the middle of the 
eleventh century very likely entertained learned men at his court; 
and the astrological compilation known as the Rdjamdértanda, and 
thus called in honour of him, may have been indebted, for its name, to 
the suggestion of the Yoga work, so entitled, written in the time of 
his homonymous antecessor. At any rate he came long after the 
date of the Sarasvatikan(hábharana ; and we are nowhere told that 
the Bhoja to whom it is attributed bore the epithet of Ranaraüga- 
malla. (Contributions, p. viii.) 
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in preparing it, by Ananta Dfkshita, son of Vis'va- 
nátha Díkshita. The father of one of Vijnána's dis- 
ciples, Bhává-ganes'a Díkshita, was Bhává-vis'vanátha 
Dikshita; and, if the latter was one with Vis vanátha 
Dikshita, and if Bhava-ganes’a Dfkshita was brother 
of Ananta Dikshita, we are enabled to form a pretty 
correct estimate as to the time of Vijnana Bhikshu. 
For Narayana Bhatta’s youngest brother’s second son, 
Raghunatha Bhatta, dates his Kdla-tattva-vivechana 
in Samvat 1677 or A. D. 1620: Vijnana may be 
placed fifty or sixty years earlier.’ But whatever 
the times of Vijnána Bhikshu and Váchaspati Mis'ra, 
it is futile to expect from such authors any precision 
as to the identity of a person who lived many cen- 
turies before them. 

The name Vyasa may be right enough, but there is 
nothing whatever to show that this Vyasa was the 
same with the digester of the Vedas and the author of 
the Mahabharata. In the Mahabharata every epigraph 
gives the name of Vyasa, and there is no reason why 
it should be omittedin the commentary. Then Vyasa 
lived at a remote period of antiquity, in the begin- 
ning of the Kali Yuga according to Indian belief, 
and his classification and division of the Vedas existed 
long before the time of Patanjali, for we have un- 
mistakable proofs of the existence of the classification 
in Panini, Yaska, the Prátis'ákhyas, and other works of 
a much earlier date than that of the Yoga aphorisms, 
and it is impossible to reconcile the idea that he 
should be the author of an exegesis which could not 
have had a raison d'étre before the Yoga-sütra was 
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composed in the 2nd or 3rd century before the Chris- 
tian era. That exegesis quotes, too, authorities which 
are of à more recent date than that of Vyása. The 
evidence of style is often & suspicious one, but no one 
who has any knowledge of the Sanskrit language will 
for à moment think it possible that he who wrote the 
Mahábhárata could be the author of the Bháshya under 
notice. Compared with the works of leading scholiasts, 
the Bháshya appears to be the production of a third 
class writer. It certainly cannot be compared with 
the *great commentary' of Patanjali, or with the 
equally renowned exegesis of S'ankara on the Vedanta 
aphorisms, or with the commentary of Sabara Svamf 
on the Mimaiisa ; and, whatever his age, Vyasa was by 
the unanimous testimony of the Hindus a far superior 
author and scholar to Patanjali, or Sabara, or S'ankara. 
Fairly good though it be, there is 8 looseness, an inde- 
cision, a want of logical precision,in the Bhashya which 
are incompatible with the universal estimate of V yása's 
learning and scholarship. Bhojadeva treats it with 
withering sarcasam. Without naming it, but obviously 
aiming at it, he says, * all commentators are perverters 
of the meaning of their authors; they avoid those 
parts which are most difficult to understand, by say- 
ing that the meaning there is obvious; they dilate 
upon those parts with useless compound terms where 
the meaning is plain; they confound their hearers 
by misplaced and inappropriate dissertations without 
number, (p. 2). It may be that Bhoja had to justify 
his attempt at a new commentary by throwing dis- 
credit on his predecessors, but his remarks are not al- 
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together unauthorised. The invocation at the begin- 
ning of the Bhashya is also against its authenticity. 
No work of the leading Rishis which has come down 
to us contains any such invocation, and V yása would be 
the last to pray to Mahádeva in the way in which that 
divinity has been invoked in the Bháshya. The tone 
of the Bháshya is that ofa third class mediseval 
scholium, and I am clearly of opinion, therefore, that 
itis not the work of the digester of the Vedas. 118 
author may have borne the name of Vyasa, a common 
family name even to this day, but he was not the 
digester of the Vedas nor older than the latest ancient 
times, or, more probably, the early middle ages. 

The next commentary I have to notice is the Rdja- 
martanda, of which a complete English translation 
is now offered to the public. It is not so ambitious 
as the last. It styles itself a ४१०८८८ or gloss, whereas 
the other is a .Bháshya or commentary. It is mainly 
explanatory, when the otheris discursive. Itis modest 
in tone, when the other is dictatorial. Its author sets 
forth his object in writing the work by saying, * Avoid- 
ing voluminousness, keeping clear of all mystifying and 
obviously worthless network of words, and abstracting 
the inmost meaning, I publish this exposition of the 
sage Patanjali for the edification of intelligent per- 
sons, (p. 2). And he has faithfully carried out his 
resolution. He has interpreted all the leading words 
of his text, and given a very fair explanation of the 
meaning of his author, and the purport and bearing 
of his doctrine. It is, perhaps, not always quite so 
full in philosophical matter as its predecessor, but it 
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certainly omits nothing of importance for a correct 
understanding of the text. 

It is generally taken for granted by Indian writers 
that Bhoja, king of Dhárá, who flourished in the 
middle of the llth century, was the author of the 
exegesis ; but the opinion is not tenable. Doubtless 
the colophon of the exegesis names Maharajadhiraja 
Bhojadeva as its author, but there have been many 
Bhojas in India, (cf. my ‘ Indo-Aryans,’ II, pp. 388/ ) 
and it does not show which is the sovereign meant: 
it certainly does not announce that this Bhoja was 
the hero of the Bhojaprabandha and a sovereign of 
Dhárá in the century named. The title assigned him 
in the introduction to the work is Ranarangamalla, 
and this, as far as we know, was not borne by the 
Bhoja of the 11th century. The former is, moreover, 
described in the introduction to have written three 
works, à grammatical treatise on the government of 
words, a medical memoir under the titleof Rajamrigan- 
ka, and the gloss under notice, and none of these is 
attributed by the BAojaprabandha to its hero. On the 
other hand, that hero is known to have written or pub- 
lished in his name a work on judicial astrology as bear- 
ing on Smriti rites, under the name of Eájamártanda, 
and it is impossible to imagine that he assigned the same 
name to his exegesis on the Yoga aphorisms. Two 
such dissimilar works could not have been published 
under one common name. And even if one believed 
such a nomenclature to be possible or probable, the 
question would arise, how is it that in the introduc- 
tion to the Yoga, the astrological work is altogether 
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left out of record? The astrological work is several 
times the size of the Yoga exegesis, and otherwise 
of considerable importance; it has been very largely 
quoted by subsequent writers, and it is not at all 
probable that an author, or his encomiast, who was 
particular in noticing the meagre and poor medical 
treatise should overlook it. It might be said that it 
was composed after the composition of, and therefore 
could not be included in, the Yoga gloss, but that 
would be a simple assumption without any proof, a 
mere begging of the question. That the Rajamartanda , 
is not a generic, but a specific, name is evident from 
the fact of an exegesis on the S’ankhya bearing 
the name of Rajavartika, which is believed to have 
been dedicated to Ranarangamalla. It is probable, 
therefore, that our author is the Bhoja of the 10th 
century, who was also a king of Dhara. Adverting 
to him, Mr. Hall says, That two Bhojas have ruled 
over part of Central India, and that the earlier, what- 
ever were the case with the later, was interested in 
literature, I have elsewhere shown conclusively. The 
Bhoja who reigned in the middle of the eleventh 
century very likely entertained learned men at his 
court, and the astrological compilation known as the 
Rdjamirtanga and thus called in honour of him may 
have been indebted, for its name, to the suggestion 
of the Yoga work so entitled, written in the time of 
his homonymous antecessor. At any rate, he came 
long after the date of the Sarasvatí-kanthábharana ; 
and we are nowhere told that the Bhoja to whom it 
is attributed bore the epithet, Ranarangamalla.’ (Con- 
tributions, p. viii.) 


PREFACE. IxXxiii 


Of the other commentaries on the Loga-Sütra, the 
works of Bhavadeva, Nagoji Bhatta, Bhává-ganes'a, 
Udayankara, Nages'a Bhatta, Narayana Bhikshu, Sadá- 
siva, Rámánanda Tirtha, Mahadeva, Ananta, S'an- 
kara, Umapati Tripathi, and Kshemánanda, may be 
cited as samples. They are all inferior in importance 
to the work of Bhoja, and call for no special remark 
here. 

The same may be said of the other works named 
in my list. Some of them treat of the various 
practices which Yogis resort to to acquire occult 
powers; while others describe modified forms of the 
doctrine of Patanjali, suited to Vaishnava, Sáiva, and 
Sakta forms of worship, so as to lead the individual 
soul, in its longing for salvation, to subsidiance in, or 
union with, the Divinity. 

Among the works of the first group the most 
popular and noted is the Hatha-pradipika or Hat ha- 
dipiká. It comprises 395 stanzas, divided into 4 
chapters or lessons, (Upades'a), the first treating of 
postures, the second of regulation of breath, the third 
of gesticulation or mudras, and the fourth of Samá- 
dhi. Its authoris one Chintamani, son of Sahaja- 
nanda, but this name of his was what he got when 
living as a householder. On his becoming a hermit he 
took the name of S'vátmáráma, and received the title 
of Yogíndra, and is now generally known by the 
name of S'vátmárama Yogíndra. He makes a great 
mystery of the theme of his work. He says, By 
Yogis wishing for perfection, this science should be 
carefully kept in secret, for it is most efficient when 
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kept secret, and worthless when disclosed.” * Like the 
alchemists of old, he indicates simple things by round- 
about metaphorical names, and enjoins that none but 
adepts should know anything of his subject. This 
book is named Hatha vidya, or the science of the letters 
ha and tha, ha meaning the sun and tha the moon. 
This sun again stands for the breath inspired, and the 
moon for the breath expired, and the ultimate mean- 
ing of Hatha-vidy4 is thus the science of inspiration 
and expiration. Although by profession and habit 
a recluse who had thoroughly abandoned the world 
and its attractions, Svátmáráma, indulges at times in 
language of agrossly carnal type. Thus in one place 
he says, let beef be eaten and the immortal arrack 
(odrunt) be drunk every day. I reckon him who does 
so, to be a kulina (a noble householder) ; the rest are des- 
troyers of their nobility."t Here beef 90४96 stands 
for the tongue, which should be reverted and made to 
touch the palate, and ०८४१ means the breath which 
passes over this reverted tongue. Again: Let the 
youthful chaste widow be ravished on the land be- 
tween the rivers Ganges and Yamuna; it is the high- 
est glory of Vishnu.“ :? Here the two rivers are the 
two nostrils, and the widow is the breath which is to 
be forcibly suppressed for a time. This style of 


हठविद्या wx गाप्या यागिना सिडिमिच्छता i 
सवेदोय्यवसो ag निर्वोय्या त प्रकाशिता ॥ 
T «ets भच्ययेद्नित्यं पिवदमरवारणीं | 
GOT AHL AY इतरे कुलघातका: ॥ 
1 मगडायभनयोमध्ये बालरण्डासर्पाखनीं i 
बलात्कारेण ग्टकियात्तदिव्णाः परमं पद ॥ 
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allegory and mystery is adopted by a great many 
medieval writers on the Yoga. At the beginning of 
the work, the author has given a list of thirty re- 
nowned Yogís who had practised the science in 
question. At the head of these appear A'dinátha, who 
is generally identified with S'iva, who is believed to 
be the first and most renowned of Yogís. The 
work has been made the subject of comment by 
several writers, among whom Brahmananda, the 
author of the Jyotsné, is reckoned to be the ablest. 
It would seem that the Yoga doctrine was, at 8 very 
early period, translated to Persia, and disseminated in 
some form or other among different sects. The Sa- 
pásiyáns obtained it in its entirety. They believed on 
efficacy of discipline and austerity; they assiduously 
praetised the regulation of breath enjoined in the 
Yoga; they divided the stages of their progress in 
meditation in the same way as the Yogís did; they 
held the highest meditation to be a state of trance 
identically the same as the Samádhi; they claimed 
occult powers* of the same nature and character as 


* ‘QF these illustrious personages they have many miraculous 
and mysterious deeds: such as, in the upper world, hiding the sun's 
disk; causing him to appear at night; making the stars visible in the 
day-time: and in this lower world, walking on the surface of water; 
making trees productive out of season; restoring verdure to dried 
up wood; causing trees to bow down their heads; also showing 
themselves between heaven and earth in the form of lightning; and 
such like: and, in the animated world metamorphosing animals ; 
rendering themselves invisible to men; appearing under various 
shapes and forms: some of which wonders have been recorded in 
the Barmgahei-durveshi-khushi, They relate that these great per- 
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did the Yogis; they were familiar with the idea 
of the possibility of the soul at will passing from 
one body into another; they believed in metempsy- 
chosis ; and, if they looked upon union with the Su- 
preme Divinity as the summum bonum of their faith, 
they but accepted one of the several forms of the 
Yoga, different doubtless from the Isolation of Patan- 
jali, but not independent of it. (Cf. Dabistán I, 
pp. 5f.) It is, however, not known whether the 
system of Sapasiyéns was founded upon any transla- 
tion of a Sanskrit Yoga work, or on oral communica- 
tion. Some of the Sapdsiyans admitted their obliga- 
tion to Hindustan, but their text-books, the few and 
imperfect ones that are still accessible, have not yet 
been sufficiently examined to throw light on the 
question. The close relationship existing between 
the two systems, even in the use of technical terms, 
preclude the idea of spontaneous growth, and the 
avowed posteriority of the Persian doctrine leaves no 
doubt of its Indian origin; but as at present advised, 
we are not in a position to spot the exact text from 
which it was derived. 

Of interpretations of the Yoga system in foreign 
languages the earliest appears to be an Arabic version 
of the text of Patanjali. The work is no longer 


sonages were to such a degree enabled to divest themselves of cor- 
poreal elements that they quitted the body at pleasure; also that 
they had acquired from the court of heaven the knowledge of all 
sciences, whether known or occult, and consequently had the power 
of exhibiting such wonderful works ; having rendered, by the efficacy 
of their austerities, elementary matters subject to themselves.” 
(Troyer and Shea's Dabistán i Muzahib, II, pp. 107f.) 
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extant, but the testimony in favour of its having once 
existed is unquestionable. Abu Réhánal Niráni, in 
his Tárikh-ul Hind, which formed a part of his famous 
Kánán-i-Masüdi (A. D. 1025-36), says, ‘I have 
translated into Arabic two Indian works, one dis- 
cusses the origin and quality of things which exist 
and is entitled Sánkhya, the other is known under 
the title of Patanjali, which treats of the deliverance 
of the soul from the trammels of the body. These 
two works contain the chief principles of the Indian 
creed.’ (Elliot's Historians, I, p. 99; Journal Asia- 
tique, IV serie, tom. IV, p. 121; Reinaud’s Fragments 
Arabs et Persans.) It does not appear that any 
Persian version of Patanjali was ever taken in hand in 
the time of Akbar and his successor, when so many 
Sanskrit works were rendered into that language. 
There is, however, an abstract of the Yoga doctrine 
in the Dabistan-i-Muzahab of Mahsin-i Fani. That 
author flourished in the middle of the 17th century, 
and, during a long residence at Allahabad as the 
Chief Judge (Sudder), collected a great deal of in- 
formation on the subject. Depending evidently on 
oral information, he could not avoid gross mistakes in 
his account of the philosophy, but in regard to the 
details of Yoga exercises and the occult powers he 
has compiled as reliable an exposition as could be 
expected from such a source. He notices Gorakha- 
nátha and several other celebrated saints, and states 
that he had seen some Yogis possessed of wonderful 
occult powers, but he does not name Patanjali. 
(cf. Shea and Troyer's Translation, II, pp. 128f.) 
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In English the first attempt to give an aecount 
of the Yoga doctrine was made by Ward in his ac- 
count of the Hindus, but it did not produce any satis- 
factory result. Colebrooke's resumé in the Transactions 
of the Royal Asiatic Society, is much more philosophic 
in spirit and faithful in details, but Colebrooke took 
it up only casually in connexion with his essay on 
the S'ánkhya, and did not notice much more than 
the first chapter of the work. Taylor, in the Intro- 
duction to his translation of the Bhagavadgitá, supplies 
the Kriyá-yoga with considerable fulness, and Win- 
dischmann's account, though brief, is tolerably good. 
. In 1888 Dr. Ballantyne published a translation of 
the first two chapters of the Yoga-sütra with extracts 
from the commentary of Bhojadeva, and from it ab- 
stracts of the Yoga system have been compiled by Dr. 
K. M. Banerjea, and Rev. Mr. Mullins. The transla- 
tion of Ballantyne was completed, in a disjointed 
way, by Pandit Govindaram Sástrí in the pages of 
a Benares magazine called the ** Pandit.” The two 
fragments have lately been printed together by the 
Theosophical Society of Bombay. The text with an 
original commentary together with an English trans- 
lation is now being printed in the Saddarsana-chin- 
tanika of Bombay, and an abstract of the text occurs 
in Cowell and Gough’s Sarvadarsana-sangraha. 
An account of Yoga practices may also be seen ina 
pamphlet by Nabinchandra Pal, published at Benares. 

Little need be said in praise of Dr. Ballan- 
tyne’s work. The profound learning and thorough 
conservancy with Hindu philosophy which that learned 
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scholar brought to bear on his undertaking, enabled 
him to produce a very accurate reproduction of the 
original. In his anxiety, however, to be accurate he 
had occasion to resort too frequently to parenthetical 
clauses, and they resulted in confused sentences, in- 
volving much trouble in understanding them. His 
extracts from the commentary are particularly ame- 
nable to this objection. The extracts, moreover, are 
somewhat disjointed. 

When the Asiatic Society of Bengal first proposed 
to publish an edition of the Yoga-süátra with the com- 
mentary of Bhojadeva, I undertook to reprint Dr. 
Ballantyne's translation with such additions as would 
complete the work. I soon found, however, that my 
work placed beside his produced a very patchy ap- 
pearance, and his parenthetical style was not desirable 
for a proper and easy understanding of thetext. I 
preferred, therefore, to translate the whole in my own 
way. The aphorisms will be found to be as closely 
literal as the idiom of the English language would 
admit of, and the commentary a fair reproduction of 
the spirit, sense and wording of the original, without 
being a verbatim reproduction. 

Much difficulty has been felt in the treatment of 
the technical terms. Philosophical terms in the Eng- 
lish language have not yet arrived at that fixity and 
firmness which would preclude possible variations. 
Different writers assign different values to even well- 
established terms, and their latitude is frequently 
varying; and such as they are, they are not exact 
equivalents of Sanskrit words, which in their turn vary 
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in meaning under different circumstances and in the 
hands of different writers. There are instances, too, of 
Sanskrit terms whose literal significations are very 
different from the philosophical ideas they are intended 
to convey, and in dealing with them, the translator has 
either to sacrifice precision of rendering for the sake of 
intelligibility, or intelligibility for the sake of preci- 
sion. In the following pages I have borrowed the 
terms mostly from Colebrooke's translation of the Sdn- 
khya-kariká, translating à few myself, and transli- 
terating the Sanskrit terms in some cases. My reasons 
I have explained as far as I could in my notes. 
When I undertook the task I had hopes of read- 
ing the work with the assistance of a professional Yogí; 
but I have been disappointed. I could find no Pandit 
in Bengal who had made Yoga the special subject of 
his study, and the only person I met at Benares who 
could help me was most exorbitant in his demands. 
He cared not for the world and its wealth, and the 
only condition under which he would teach me was 
strict pupillage under Hindu rules—living in his hut 
and ever following his footsteps—to which I could 
not submit. I had, therefore, to depend on my own 
knowledge of the Sanskrit language to arrive at the 
meaning of Patanjali, availing myself frequently of 
the aid of my learned friend Professor Mahes'a- 
chandra Nyayaratna, of the Calcutta Sanskrit College, 
for the solution of difficulties. I had the assis- 
tance, too, of Professor Kámákhyánátha Tarkaratna, 
of that College, both in revising the text and in 
translating it. Both the Professors are distinguished 
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N yaya scholars, and Pandit Mahes'achandra commands 
a deep knowledge of the Sankhya, and with their 
aid, I believe, I have been able to avoid gross 
misinterpretations of the text, though I cannot flatter 
myself with the idea that I have been able always 
satisfactorily to expound the meaning of Patanjali. 

Manuscripts of the Yoga-sütra are common enough 
in Bengal, but I have not met with any particularly 
old, or exceptionally correet text. In carrying the 
text and eommentary through the press, I had the use 
of the following codices : 

A. From the Asiatic Society's Library, yellow 
paper 18 x 11 inches, bound in a 4to. volume. 
Bengali character. Lines, 27 on a page: Incorrect. 

B. From the Sanskrit College of Calcutta, yellow 
paper, 17 x 4 inches, puthi form. Folia, 35. Cha- 
racter, Bengali. Generally correct. 

C. From ditto, Kashmiri paper, 10 x 42 inches. 
Folia, 69., Character, well-written Nágarí. Date, 
Samvat, 1850. Generally correct. 

D. From the Benares College, Kashmiri paper, 
11 x 5 inches. Folia, 30. Character, Nagar. In- 
eorrect and incomplete. 

E. From Professor Mahes'achandra N yáyaratna, 
Calcutta, yellow paper, 15 x 4 inches. Folia, 55. 
Character, Bengali. Generally correct. First chapter 
revised. 

G. Ballantyne's reprint annexed to his transla- 
tion. l 

H. From Bombay, copied for me from a MS. 
belonging to the Government collection preserved in 
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the office of the Director of Public Instruction. Ge- 
nerally correct. 

I. From my family Library, a quarto volume in 
Bengali. Corrupt and little used. 

In the text of Patanjali, no variation of any note 
has been met with in the above codices. The work ap- 
pears to have been preserved with every care, as may 
be presumed from the circumstance of its having 
enjoyed the benefit of a host of commentaries and 
glosses. The commentary of Bhoja has not been so 
corre tly preserved. There are many differences of 
reading in the different codices. But on the whole 
the differences are not so material as would justify 
the assumption of different recensions, or produce any 
marked changes in the meaning of the author. 


8 MANIKTOLLAH, 


January 28, 1883. 
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Akrama, instantaneous, a character of true knowledge, 
Akusida, nonaspirant, not wishing for fruits, 
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Aristotle, a rau ptu 
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Asampramosha, the not letting go, not forgetting, 
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Asafisarga, non-intercourse, m ssi s 
Asaya, desire, will sus p 29, 
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Asbtáüga-hridaya, ii ००० k 
Ashtänga-yoga - मे 

Asiatic Society of Bengal, Proceedings of the, ... 

Asisha, intense desire, ee T $is T 
Asmitá, egoism, i idis € 65, 
Araya, substratum,  ... is 
Asteya, nontheft T T ००० 
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Ktmá, soul, " ves m 30, 81, 
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Austerity, fruit of ius "T -— .. 101 
Avarana, covering, ; 14, 204 
Avarice, abstinence from 92, fruit of abstinence from, ‘aie 98 
Avasthäparinäma, change of relation, € ००० 183 
Aversion, an affliction 61, defined, "T wee 66 
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Ayus, age, a fruit of residua, ies * 71 
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Bbásáparichcheda, the, quoted See ve 21, 22 
Bhavadeva Misra, 221, 224, ies ise .. 226 
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Brahmarandhra, an aperture on the crown of the head, 146, 
Brahmayámala, a Tantra, 
Breathing, regulation of, 


Buddhi, intellect aes 6, 
Buddhi-tattva, the principle of understanding, ... T 
Buddhists, the, ind pis .. 92,154, 
Byron, quoted, sate ००० sae T 
C. 
Carelessness, an obstacle to Yoga, ... s 
Chakra, wheel, a part of the human body, die 
Chándráyana, a form of penance, ... . . 59, 60, 100, 
Chárvákas, a sect of atheists, as Jis 
Cheerfulness, an exercise, -— T sa 
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Chhándogya Upanishad, on om, de | js 
Chháyápurushávabodha,... ००० ese io 
Chintámani, 888 ind iov 
Chit, see Chiti, 
Chiti, soul, dis 


Cbitta, thinking principle, 4, 6, 7, 8, 9, 46, 114, 192, 108, 

Chittavahá, nerves through which the thinking principle 
travels, 2s >> 38३ 

Cicero, on eternal exemplars, 

Cloud of Virtue, a result of meditation, 

Cognition, how produced, 185, 192, not self-illuminative, 190 
not able to perceive another cognition, 


Colebrooke, Mr., ee ue 7, 16, 71, 81, 87, 
Conception, anubhava, a cause of residua, ai ve 
Contemplation, an accessory of Yoga, 91, defined, T 
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Dandadhauti, purification with the stalk of a plant iei 
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Darsana-śakti, the power of seeing, - 98 
Dattatreya, ves ००० 218, 


Dattátreya Safhitá ००० 
Daurmansya, distress of mind, a cause of distraction, 


Davies, Mr., eee ‘ee 81, 83, 207, 
Davis, Harbinger of Health, m si i 
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Dháraná, steadfastness, .. = 114, 121, 122, 123, 
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Dharmí, substratum of quality, 
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Discernment, precedes samadhi, ... ००० eas 
Discriminative knowledge, how manifested, ... 
Disease, an obstacle to Yoga, i is 
Dispassion, defined, eee 14, its effect 
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Doubt, an obstacle to Yoga, je T 
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Dvaipáyana, Krishpa, ... ai iss 805 
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Enlightenment, its varieties, eee 
Exercise, defined, ‘ee dh TT 
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F. 
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Fancy, defined, us 9०४ ix 
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Ganesa, prayer to, छ 35s i 
Garímá, excessive pondrosity, an occult power 121, 
Gati, flow of the breath in breathing, iss 111, 
Gaudapada, quoted, 
Gheranda, " ve is - 
Gheranda Saühitá, the, ... ००० 105, 177 
God, devotion to, 28, defined, 28, attributes of, 34, 35, His 
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Godavara Misra, ve T a's 
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Ignorance, an affliction, 61, field of other afflictions, 62, defined 
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Incontinence, abstinence from ssi T 
Indissoluble state, aliia the final condition, fruit of, 88 
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Indriyajaya, subjugation of the organs, 
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Instability in any stage, an obstacle, 


Isána, Siva, a prayer to, T 
Isitá, supremacy, an occult power, 
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Távara, Godhead, 18, 28, 29, 30, . 
Yévarakrishna, 

Tsvara-pranidhäna, resignation to God, a Yoga duty, 
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Jainas, the 31, 92, their doctrine refuted ji 
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Japa, repetition of a select mantra, ... ae 
Játi, kind, produced by residua, — ... - 71, 93, 
Jivana, vital air, soe NA iss c 
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-Jnána, understanding, cognition, 6, 51, 184, 185 


Jnánamrita, 88 bos 
Jnanadipti, illumination of the understanding, 91, Tippana, ... 
Jnánananda, M 182 see i 
Jnána-yogá-kánda, ai 
Jneya, cognizable, er aes ias 185, 
Joy, cause of | js ००० 
Jugupsá, loathing, a result of purity, iss 888 
Jyotih, light, its seat in the crown of the head, T 
Jyotismati, extremely luminous disposition, ee 
Jyotsná,  ... 928 
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Kaivalya, isolation of the soul from Natare, 1, 3, 87, 162, 206, 
Kálabheda, distinction of time, TT s ids 
Káliká Purána, a ९० 
Kámávasáyitá, fulfilment of desires, an occult power, cae 
Kámávasáyitva, fulfilment of desires sins 
Kanthaküpa, throat-well, a seat of Yoga, 985 
Kapälabhäti, purification of the head by particular modes of 

breathing, ys 117 
Kapila, 6-9, 14, 28, 80, 81, 33, 85, 76, 81, 84, 102, 201, 209 
Kapila-gità, ००० psa sng 
Karmá$saya, residua of works, s T 69, 
Kártikeya, son of Siva, sae -— ००० 
Karuná, compassion, a Yoga virtue,... ००० ००० 
Kaya, body, its control, - — 140, 
Káyasampat, excellence of body, a Yoga excellence, 
Káyavyüha-yoga, multiplication of bodies, ies d 
Kedárakalpa, hd iyi 
Khechari, a form of gesticulation, ... TT 106, 


Khechari-vidyá, ००० ००० ००० ००० 
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Khyáti, manifestation of knowledge, 

Kind, cause of, 70, how produced, i 
Klesäh, afflictions which disturb Yoga, 29, 61,... 
Knowables, minimised 

Krama, succession or course, 163, 205 
Kramányatva, diversity of succession, M 
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Krichehhra, a form of penance, — ... 


Kripáráma, T ivi 
Krishna, black, a class of work iis 
Krishpanátha, -> iii es 
Kriyá, action, jas is 


Kriyá-yoga, Yoga discipline, 

Krodha, anger, an obstacle to Yoga, 
Kshaya, decay of ignorace, RE 
Kshemendra Dikshita, ... ००० 
Kshínavritti, of overpowered faculties, 
Kshipta, unquietness, effect of foulness, 


Kukkuta, fowl, a posture, mr is 
Kukkutásana, fowl seat a Yoga posture, ००० 
Kulamani Sukla, E 


Kumbhaka, the function of stopping the breath inside, 112 


Karma, tortoise, a posture, 
Kürmásana, tortoise posture, 
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Laertius, Diogenes, ००० ee 
Laghima, extreme lightness, an occult power, 121, 
Lakshanaparínáma, modification of time, 
Langour, an obstacle to Yoga, eee 
Laukiki, a mode of purification, 
Laya-yoga, 

Leibnitz, opinion quoted 
Lingamätra, solely mergent, 
Lobha, longing, an obstacle to Yoga, 


102, 
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M. 


Madhupratika, honey drops, a result of Samadhi, 
Madhya, moderate intensity of meditation, 
Madhyama, moderate intensity of meditation, ... 


Mahábandha, a kind of posture,  ... n 105, 
Mahabharata, di - oe $i 
Mahádeva, .. T " - 219, 
Mahámudrá, a form of gesticulation, bs 105, 
Mahápáásupatas, a sect of Saivas, ... T 
Mahärämä yana, ००० ss T ET 
Mahasiddhis, great perfections, RR s es 
Mahat, defined Fi - T is 
Mahävedha, a kind of gesticulation, 135, 
Mahávideba, great incorporeal, a result of meditation, «०७ 
Mahavratas, great austerities, what are they i 
Mahe$a,  ... DS 8 FR - 
Mahedga-sanhita, sis eee ar a 
Maheśvara e Em ux 85 4S, 
Mahimá, illimitability, unlimited reach of organs, an occult 
power T jus 
Maitri, friendliness or benevolence, a Yoga virtue, soe 
Manas, mind TS .. 6, 45, 46, 
Manda, mild intensity of meditation, 202 
Manojavitva, quickness as of mind, an occult power, bat 
Mara, sin personified, ... sits m T 
Márkandeya, T 
Mathiká, cell for Yogi's dwelling, ... ids ida 
Mathuránátha Sukla, |... sea 219, 220, 224, 


Mati, intellect, 
Matra, absolute, 


Mátrápramána, fixed quantity, as ivi T 
Matsyanátha, a great Yogi, T" 385 102, 
Matsyanáthásana, a posture, T ००० 


Mayra, peacock, a kind of posture, 
May trasana, peacock posture, im is ms 
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Meditation, conscious form, 17, unconscious form, 20, modi- 

fications, 24, 25, 26, 27, special means, 28, 101, accessories 
of, defined, 124, stages, ०३३ 126, 127 
Memory, defined, 12, attendant on conscious meditation, . 25 
Meru, mountain, the, ... iss its ००० 148 
Milton, quoted T . 175 
Mímáñsakas, Ritualists 10, 81, their opinion refuted .. 214 
Minanätha, iss ss 220 
Misconception, a function of the thinking principle, defined 11 
Mistaken notions, an obstacle to Yoga, - 38 


Mitra, Sanskrit Buddhist Literature of Nepal, Dr. R * 164 
Modification, defined, 7, suppressive, 127, meditative, 130, con- 
centrative, 131, of property, &c., 182 its diversity, 135, ite 


termination, - sis sé "ES ००० 205 
Moksha, defined, " is si . 218 
Moments, their succession, - $us .. 206 
Morell, Dr., quoted, x 85 T 22 
Mridu, mild, a measure of energy, ... "T 885 27 
Mridu-madhya, mildly moderate, a measure of energy, ००० 96 
Mridu-mridu, mildly mild, a measure of energy, T 06 
Mridu-tivra, mildly ardent, a measure of energy, n 96 
Mudha, bewildered, an effect of darkness, T T 6 
Muditá, complacency, a Yoga virtue, si ०४४ 40 
Mudra, gesticulation, ... be .. 105,106, 109 
Mudrá-prakás'a, ics ate Val ००० 220 
Mukta, a kind of posture, ee ७०० .. 102 
Mula-bandha, a kind of posture,  ... ye 105, 107 
Mulasodhana, purification of the rectum, — 117, 119 
Muttering, of mantra 59, fruit of, ... n .. 101 

N. 
Nábhi, navel, a point of Yoga, meditation, "s . 145 
Nádi-jnána-dípiká, ००३ Sei 85 .. 220 
Nágárjuna, 88 भन 85 — 225 
Nágojí Bhatta, s T .. 221 


Nahusa, a pious hermit e - dive 69, 70 
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Naiyáyikas, Followers of the Nyáya doctrine, 10, their opinion 
refuted, 


Nandiávara, a pious person, a 69, 70, 169, 170, 
Náráyaņa, € RS PE a 
Náráyana Bhikshu, n ii 
Näräyana Tirtha, ००० - ००० 
Nashta, destroyed, 
Navaratnákara, ive iss Ses के 
Nayanánanda Siddha, ... vis Cis oes 
Neti, thread, used for purification, ... T 117, 
Nidrá, sleep, one of the functions of the thinking princi- 
ple, ies re 12, 
Nimitta, merit, cause of residua,  ... see si 
Nirodhapariņáma, suppressive modification, jus es 
Nirupakrama, nonedeliberate, en "ee ००० 
Niruttara, a Tantra,  ... (as eee js 
Nirvichárá, non-deliberative meditation, iss 53, 
Nirvija, seedless meditation, ose - see 
Nirvitarka, non-argumentative meditation, aká ec 
Niyama, obligation, a Yoga duty, ... dus -— 
Non-argumentative meditation, ee T ००० 
Nyása, contemplation, ... ७०० ००० i 
Nyáya,.a system of Philosophy,  ... js 6, 21, 
0. 
Objects, their unity, 182, their relation to thinking principle, . 
Obligation, an accessory of Yoga, 91, defined, ... ee 


Obstacles to meditation,... ००० ; 

Occult powers, eight kinds, 121, 158, specific, knowledge 
of time, 136, of cry of animals, 187, of former existences, 183 
of another's mind, 139, of the art to make oneself invisible, 
140, of final end, 141, of art of gaining superhuman powers, 
142, of powers of elephants &o. 143, of subtle objects, 143, 
of regions and stars, 144, of their motions, 144, of internal 
structures, 145, of the art of subjugating hunger, 145, of 
firmness, 146, of vision of spirits, 146, of everything, 147, of 


148 


182 


INDEX. 


the thinking principle, 148, of soul, 148, of attaining perfec- 
tion of organic powers, 150, of the means by which a thinking 
principle enters a different body, 151, of rising superior to 
obstacles, 153, of the means of attaining effulgence, 158, of 
perfection of hearing, 154, of travelling in ether, 155, of the 
destruction of covering of light, 155, of the conquest of 
elements, 156, of attenuation and indestructibility of its 
qualities, 157, of excellence of body, 158, of the conquest of 
organs, 159, of the conquest of nature, 150, of omniscience, 
160, of Isolation, 161, of discrimination, 168, of innate 


distinction, 164, its character, ... vs T 
E: 

Padma, lotus, a kind of posture,  ... Di ses 

Padmásana, a kind of posture, sei saa 102, 

Pain, defined, 39, its causes, 73, how avoided, ... 76, 

Pal, N. C., treatise on the Yoga,  ... iex ००० 


Paley, Mr., definition of instinct 
Panehasikha, one of the expounders of the Sáükhya system 


Panchatayi, fivefold, explained T iss T 
Panini, a grammarian, ... iss Su si 
Paradise Lost, quoted, ... ies js see 
Parártha, another's object, jus ३०६ 

Parásara, a renowned Yogi, vis ae sie 
Parinama, change, see modification, i 7, 75, 
Paripáma-dubkhatva, pain of sequence, TM 

Paritápa, suffering, proceeds from residua, T ९०० 


Páschátya, future, १३ 

Pátanjala-bháshya, 4, 7, 15, 16, 21, 23, 33, 35, 39, 42, 46, 50 
51, 52, 57, 61, 64, 67, 08, 72, 96, 102, 123, 124, 128, 181, 
182, 144, 147, 176, 207, 208, 


— — abhinava-bháshya, ००० | T 
— rahasya, ००८ yii 89, 46, 50, 51, 61 
Sútra-bháshya, ००० js eo. 


— a वी x: m 


vyákhyá, vi ००० 
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Pátanjala-vártika, X iss dd ii 
vritti, Sus sae T 888 
Patanjali, 1, 2, 3, 4, 6, 11, 23, 28, 30, 101, 109, 116, 121, 147, 

167, 201, 209, 290, 


Pavanaevijaya, sis 
Penance, an obligation, ... n ४४५ aes 
Perfections, how produced, wes Pus is 
Pida, disease, an obstacle to Yoga, ... m ee 
Pisáchas, ghosts, si ००० ius aes 
Plato, opinion noticed, ... ec ii 16, 129, 
Posture, 91, defined, 102, various kinds of, 103, how suc- 
cessful, 110, fruit of ; a -— 
Prachchhardana, expulsion of breath — 41, 
Practical Yoga, defined, 59, object of T म 
Pradhána, nature, Sis jas ...82, 88, 160, 
Pradhánajaya, conquest of nature, ... * ००० 
Prádurbháva, prevalence, TE 85 a 
Prájápatya, a penance, ... € sis i 
Prajná, knowledge, we 61, 26, 55, 89, 
Prákámya, irresistible will, E ae 121, 
Prakása, illumination, 78, 


Prakriti, nature, 1, 7, 25, 29, 84, 58, 54, 65, 79, 80, 81, 88 
84, 85, 170, 201, 205 is 
Prakritilaya, resolution into nature, . T 91, 
Pramáda, carelessness, an obstacle, ... 
Pramána, right notion, a proof, ds 
Préna, breath z - sia’ 153, 
Pranava, symbol of the divinity, ... 7 36, 37 
Práņáyáma, regulation of breath, a Yoga practice, 41, 42, 43 
44, 46, 111, 112, 113 ies ००० 5 
Praņidhána, devotion to God 25 sae 28, 
Prántabhümi, utmost stage, ४ - ios 
Prápti, accessibility, unlimited reach of organs, also called 
mahimá 
Prasäntavähitä, tranquil flow of thought 
Prasupta, dormant मर 


eet eee eoe 


= 
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Praávása, expiration of breath, — ... RP * 
Pratibha, comprehension, s ens .. 210,147, 
Pratiprasava, adverse coarse, regression, "T 68, 
Pratishedha, prevention, -— sis "^ 
Pratiyogi, counterpart, ... sas se 202 
Pratyáhára, abstraction, Sss 55; $us 
Pratyakchetaná, reverted perception, ००० 

Pratyaksha, perception, T ind ivi 
Pratyaya, thought, understanding, ... 20, 128, 182, 187, 189, 
Pravibhaga, distinction,... ००० ७०० ७०० 
Pravritti, cognition,  ... ‘ee ius wee 
Pravritti-bheda, diverse tendency, ... sis bi 
Punya, virtue, ३४ a ses 
Püraka, filling in, of breath sis es ००० 


Puranas, their definition of God, 81, seven regions, 
Purification, an obligation, 98, fruit of, 99, various modes of 


Pürnánanda, ies ks ss 
Purusha, soul, iie 1, 12, 29, 80, 84, 57 
Purusha-visesha, particular soul, T ies 
Purushottoma, God, aes S 80, 
Pyrrho, his moral imperturbability, ... ave . 
Q. 
Qualified, its conditions, FM S oe 
Qualities, their character, 80, their division, ४४७ 
Questionables, their exclusion, 94, what are they, 94, their 
fruit, vas ses ००० — 
R. 
Rága, desire, jes ei ivi X 
Raghavananda, EET ००० ००० sa 
Rájamártanda, name of a commentary on the Yoga-sütra, 
58, 116, 167, 217, : ००० 
Rájamrigáüka, a treatise on medicine, sis ju 
Rajas, foulness, one of the three modes of nature, ass 
Rája-yoga, a form of Yoga practice, m 60, 
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Rákshasas, demons, ssi 988 det €: 
Ráma, 402 ns s3 
Rámachandra Parámahañsa, ats € ००० 
Ramachandra Siddha, ... s -— ००० 
Rámánada Sarasvatí, ... ids sa 
Rámánanda Tírtha,  ... $n 219, 221, 228, 226 
Ramásafkara, eh ese ses — 
Rámastavarája, "T 8 म्हा ies 
Raméyana, an epic poem, 222 sai ९७८ 
Rämes vara Bhatta, a -— ov eae 


Ranarafgamalla, a title of Bhoja, ... 

Rechaka, expulsion of breath - 

Regulation of breath, 91, enjoined, 111, described, 112, its 
varities, 113, fruit of ene 85 m 

Reichenbach, notices electric flames, ... ix us 

Reid, Mr., definition of perception, 10, works quoted, sae 

Residua defined, stock of, 69, fruit of, 70, 78, how mani- 
fested, 174, its continuity, 176, eternal, 178, how destructi- 
ble, 179, formed during commencing isolation, 


Resignation to God, a Yoga duty, ... ses 59, 
Resolved into nature, a result of Samádhi,  .... sas 
Restraint, an accessory, 91, defined, 92, its importance, ie 
Riddhi, supernatural powers, TT sa 59, 
Right notions, defined, ... - 
Rita, truth m s 5 
Ritambhará, truth-supporting, io: bee - 
Roer, Dr. E., quoted. m - 
Rudrayámala, a Tantra,... ००० ००० ००० 
Ripa, shape, - sive «०० 
Ruta, cry of animals, ... ००० TT 
5. 

878008, word, a ००० Lus 10, 51, 

jnána, knowledge dependant on words, ... «०० 


S'abdatanmátra, the rudiment of sound, > 
Sadáchára-prakarapa, see eee ००० 


117 


137 


137 
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INDEX. 
Sadánanda, iu due Ws is 
Sadasiva, TN js T — 
Sádhyáys, muttering, .. sse ००० 59, 61, 
४७1788, the follower of Siva, yak ses $us 
S'aktichälana, a form of gesticulation, .. 106, 108, 
Sákya Buddha, flames issuing from his body,  ... oes 
Sálambana, along with its object, ... ud ius 
Samádhi meditation, 17, 25, 86, 41, 54, 57, 61, 89, 101, 128, 
124, 125, 167, 168, 169, ag id ose 

parináma, meditative modification, 

prakarana, ... sii - 
Samána, air which surrounds the stomach nes 158, 
Samäpatti, condition,. NE € ius 

Samaraséra-Svarodaya, ... ee 
Samasansthána, evenly poised, ६ ou RES 
Sambhava, proportion, ... e ee iis i 
Sambodha, conscience, see du és "o 
Samprajnáta, conscious, m - sige 
Samprajnáta-samádhi, conscious meditation, 17, 19, 
Samprayoga, application, - on «०० 
Sänanda, joyous, T ००० ००० - 

Saugatas, Buddhists, ... ee 


Sanjama, exercise of steadfastness, contemplation and medita- 
tion, ७००० eee ००० ००७ 


Sankara, ds ius jus 225, 
——— A'chárya, — ... eee .. 218, 219, 
Sáükhya, a system of philosophy, . . 6, 7, 10, 85, 112, 207, 
káriká, e ... 10, 15, 16, 39, 83, 207, 
pravachana, .., ze ००९ ००० 
— —— bháshya, ००० S ae 
—— stitra, ius LA iss 93, 42, 
—— tattva-kaumudi, a commentary on the Yoga-sütra, 79, 
yoga-dípiká, ... ००० AT sis 
Séikirna, affected, us ००० ids 
Saumanasya, complacency, ski क 


88588१8, doubt, defined, ‘at TT 11, 
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Safiskára, residuum,. ... = 21, 22, 28, 56, 67, 


Sanskáraduhkha, pain of residua, i n 
S'ánta, tranquil, "i - .. 182, 134, 
Santapana, a penance, ... ००० ळर 
Santosha, contentment, a Yoga obligation, dui ००० 
Saiivega, impetuous, a measure of energy, Ss — 
Sarivit, cognition, T ०० 


San yama, 121, defined, 125, fruit of, 125, how to be employed 
126, 128, producing various occult powers, 186, 137, 188 
139, 140, 141, 142, 148, 144, 145, 146, 147, 148, 149, 150, 
153, 154, 155, 156, 157, 158, 159, 160, 162, 168, 164, 165, 


167, 169, 
Safiyoga, conjunction, ... see ies 78, 85 
Saptabhumiká-vichára, ... ese sai m 
8879218, बजे 85 jas 
Sarasamuchchaya, ००० ske ive Ls 
S'arírabandba, corporeal bondage, १७४ 88 
Sarvabhávádhishthátritva, supremacy over all conditions, 
Sarvajnatritva, omniscience, is "T sae 
Sarvárthatá, multifunctionality, .., ००० 888 
Barváthávishayatva, superobjectivity, ००० ००० 
Sarvavishaya, omniobjective, ५०० >. tee as 
Sásmitá, egoistic, Y xis iss 18, 
Satan, his representative, — TT sis 
Sattva, quality of goodness, ००० ... 5, 99, 148, 
Satya, veracity, a Yoga obligation, ... T 92, 
S'aucha, acts of washing, or purification, sue 94, 
Sava, corpse, a kind of posture,  .... ००० js 
Savicharé, deliberative meditation, „ Ui 18, 
Savija, with a seed, ९४६ - sas dei 
Savíja-samádhi, seeded meditation, TR ००० 
Savitarka, argumentative, , fa 17, 
Savitarka-samádhi, argumentative meditation, ... aa 
Sayambhu, Siva, . ०० तिता ~ oes see 
Schopenhauer, quoted, ... wee ००० - 
Seeded meditation, . ... ‘ag ieee "E i | wes 


Seedless meditation, ix "M 57, 
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Seneca, quoted, 
Shatchakra, ‘ sis E 

dhyána-paddhati, "T - 
Shatkarma, sixfold work 288 i ‘ee 
Siddha, perfect, jae 85 * one 
Siddhäkhanda, ५ E 
Siddhánta- paddhati, 
81१0088918, a posture, ... ve T - 
Siddha-siddhánta- paddhati, sèa ons 
Siddhis, perfection, ००० 100, 121, 142, 151, 158, 
5518, lion, a Yoga posture, isi ii 
Sinhásana, a Yoga posture, ; 103, 


Sitkrama, throwing out water through the nostrils, 
Siva, the God so named, 1, 80, 31, 102, 219, 220, 221, 222, 228 


8178, wife of 8178, ate bes 
Sivananda Sarasvatí, ... "e in $55 
S'iva-saüihitá, — eee s 117, 
tíká ove र्र ००० ००० 
Skanda Purina, is ००० iji 
Slaughter, abstinence from 92, fruit of abstinence from, wee 
Sleep, defined ००० m ००० Sie 
Smriti, law-books, ove ove ° 18, 25, 60, 
Socrates, opinion quoted ०३० कह ००० 
Sopakrama, anticipatory, or designed ००० 
Sopáéraya, self-reliant - . 


Spectacle, its nature, 78, 108 object, 82, its action, 84, its cause, 
Spectator, defined, 81, its conjunction with spectacle, 86, how 


prevented ०० iss ००० - 
Sphota, bursting of sound ००० ००० 
Sraddhá, inclination, an antecedent of Yoga, — 
Srávapa, audition, an occult power, wie oe 
S'ridharánanda Yati, ... ०६४ vis abi 
S'rikrishna S'ukla, ds iis $us 2 
Srotra, organ of hearing, ७०० ‘vi es 
S'ruta, testimony, ss 


Steadfastness, an accessory of the Yoga, 91, defined 


150 
221 
225 
184 

56 
121 
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Steadiness, how acquired, 45, 40, 47, 48, advantage thereof, ... 
Stewart, Dugald, quoted - see 
Sthalavasti, purification of the fundament by seating firmly on 
dry land , L.S $54 ००० 80 
Sthämnab, celestial gods बा zs ००० 
Sthira, firm, ^ coe iis a 
Sthiti, abidance, rule, ... TE . . 14, 78, 79, 
Sthitisthápaka, elasticity, s Ius zji 
Sthula, gross m > fie. ६ sae ५०० 
St. Jerome, s T wars 
Study, a Yoga obligation, T 
Styana, langour, an obstacle to Yoga, T 
Subject, a correlative of qualities, ... “es 
Suddhi, purification, sos ००० T 
Suffering, cause of, sss . ees Sid 
Sukha, pleasant i " > D 
S'ukbänusayi, dwelling on pleasure, > WS foie 


S'ukla, white, a class of works, 
S'ukla-krishna, white black, a class of works, 


S'ukra, is "m 226, 
Sükshma, subtile, a form of breathing, 67, 143, 157, 
Sükshmavisaya, subtile objects, - 
Summary of the Yoga-sdtra, T 57, 116, 167 
Sundaradeva, ५ कक "us ‘ve iss 
8179) vacuity, 985 ias ses 
Suppressive modification, see modification, «०० ५०० 
Svábhása, self-illuminative, 188, 189, implies self-conscious- 
ness, 55 
Svádhyáya, inaudibly repeating a great many times any se- 
lected mantra, . .. 445 कक 
Svámisakti, lordship. of power, M ००० 
Svapna, dream, defined as 18, 
Svarasaváhi, that which carries the residua of one’s former 
life, PEINT sa wes sii 
Svarodaya, E xis S "e 92 


Svarüpa, nature, ees jos .. 82, 167 
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S'vása, inspiration, . ... "age ००० 
Svasakti, inherent power, m iis sss 
Svastika, a mystic diagram, . ... ose is 
Svastik isana, a posture, ... ००० m 102, 
Svátmáráma, ids न्हा 

T. 

Tadajnanatva, consubstantiation, +०७ 49, 
Tadátmána, to consist of, T - 
Tamas, darkness, one of the three qualities, 8 


Tanmätra, matter, noumenal 
Tanmayatva, being of that substance, 


Tantras, the, र्र 85 44, 117, 120, 147, 
Täntrie rituals, ssi $5 n T 
Tanu, weak ‘is zo ae 5 ७०४ 
Tápaduhkhatá, pain of anxiety, ... T ००० 
Táraka, emancipator,  ... ae 147, 
Tarka-sangraha, a treatise on Sáükhya philosophy, 
Tatsthatva, concentration in it, is 49, 
Tattvárnava-tiká, vix उ. ; 
Tattva-panchasika, Y oga-chintá, ... जक see 
Tattvas, principles, kis iss dis 18, 40, 
Tattvávabodbaka, |  ... a "T : 


Tattva-vindu-yoga, 3i 

Taylor’s Elements of Thought, T 

Temptations, to be avoided, 

Tenacity of life, defined 

Theft, abstinence from, 92, fruit of abstinence from 

Thinking principle, 4, its modification, 127, its tranquility, 180 
how multiplied, 171, its unity of purpose, how preserved, 
172, meditation-born, its character, 178, its modification, 180, 
its functions, how known, 180, cannot direct itself to two 


objects at once, 189, not self, 201, its refluence, ids 
Tibergbien's Essai des Connoissance humane, ies 
Tirthasiva, कि ove 


Titans, their moral peculiarity, M a ies 
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Tivra, ardent, a measure of energy, ‘ale 

Trätaka, a form of purification, बडे 117, 
Trembling, an obstacle to Yoga, ... T se 

U. 

Udáns, vital air which ascends to the heads,  ... 

Udära, simple, Re 

Udaya, enlivenment, of a feeling, 

Udayana A'chárya, — ... ५०० 5 ००० 
Udayankara, ००० aes ००० , 
Uddiyana, a kind of posture, she EN 


Uddíyánabandha, a kind of posture, 
Udgháta, striking of the vital air against a plexus of nerves, 


112 
Udita, enlivened, Ms wee „ 182, 134, 
Umäpati Tripathi, s iss 219, 


Unattainment of a stage, 

Unembodied, a condition produced by Yoga practice, 
Upadeshtá, instructor, ... 
Upamána, comparison, ... = sii 
Upanishads, the, noticed ००० 30, 
Uparága, modification, change of form, 

Upasargas, obstacles, ... d is s 
Urvaái, a celestial courtesan, x ni 67, 
Isbtranishidana, seated camel, a posture, re 102, 
Uttána-kürmaka, upset tortoise, a posture, 
Uttána-kürmakásana, upset tortoise posture, ... 


V. 
Váchaka, indicator, ius ius 
Váchaspati Migra, s 4, 7, 15, 28, 24, 85, 47, 48 
Vahirafga, stranger, accessory, not essential 
Vabishkarapa, a form of purification, 
Vähya, external d 
vishaya, the outer sphere, ... 
Yaisáradya, purity from dirt 


Page 
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Vairágya, dispassion, ... ‘ E 13, 
Vairatyága, abandonment of enmity, - 
Vaiseshikas, their opinion refuted 

Vaishpavas, the followers of Vishnu, 


Vajrasana, a posture, ... m ००० 

Vajrasanhananatva, adamantine hardness, sai 

Vajroņi, a kind of gesticulation, ... iis 105, 

Vámadeva, js i 

Vamanadhauti, drinking a large quantity of water and then 
vomitting it out ००० "ss T 

Varapa, covering, : TT -— 

Várisára, a mode of purification, idi 

Varnaprabodha, 20, — 

Vártá, olfaction, an occult power, 29s sa 

Vartamánádhvan, present condition, ... - 

Vásadhauti, washing with a piece of cloth, a kind of purifica- 
tion, “6 ००० र 

Vásaná, desires produced by residua, ipi 70, 

Vaáikára, controul A ब्लड iis 49, 

Vasikára-sanjná, consciousness of being able to subjugate, ... 

Vagisbtha, a saint, 8 ies ‘at 102, 

Vasisbtha-sära, M iis ००० - 

Vasishthiya-gudartha, ... ska T n 

Vasité, subjugation, — ... 

Vasitva, subjection,  ... ००० 


Vasti, a kind of purification, í 
Vastigodhana, purification of the fundament 
Vasudevendra, vé ses 
Vatakrama, a kind of purification, ... ios 
Vátasára, a kind of purification, 
Vedaná, taction, an occult power, ... T 
Vedánta-sára, a treatise on the Vedánta, vee 
Vedánta-sütra, aphorisms of Vyasa, 
Vedántists, the followers of the Vedanta-sütra, 10, their doc- 
trine refuted T" i 212 
Vedas, the, ves 11, 30, 86, 97, 101, 178 
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Vega, velocity, Ss js sii 

Veracity, defined, 92, its fruit T ios M 
Vibhishiká, frights,  ... * ii 2a ००० 
Vibhütis, occult powers, . ses je MT 


Vichchheda, interruption, 
Vichchhinna, intercepted, 
Videha, unembodied, 


Videha-mukti, oe ae * ie sie 
Vidbárapa, retention, ... i is 41, 
Vidyá, knowledge, ies * ses js ००० 
Vidyáranya Svámi, id 7 s T ie 
Vfja, seed 85 (99 ae abs 


Vijnána, perception, knowledge, 
- bhikshu, a commentator on the Yoga-sütra, 47, 87 


123, 221, 226 T p eee 
Vikalpa, fancy, defined, 11, its effect i ins 
Vikaranabhava, uninstrumental perception, ००० 
Vikramorvasi, a drama, ... T - 

Vimarsa, opinion refuted, EE शिका rr 
Vipáka, deserts, of works, Ds ee 29, 
Viparita-karani, a kind of gesticulation, tos 105, 
Viparyaya, misconception, a function of the thinking principle, 
Viprakrishta, remote =e oe ००० 
Vira, heroic, a kind of posture, 

Virama, cause of rejection, Er * rus - 
Virásana, heroic posture, 

Vireávaránanda, ES T ae 23 
Virtue, cloud of, ` . E eH 208, 
Virya, energy, "T T. AN 25, 


Visayavaitagya, dispaésion for worldly objects, asceticism, ... 
Visesha, specific 


Vishaya, sensuous objects 7 
Vishayavati, that in which worldly objects reside, 
Vishnu, born as Kapila,. dee 


Visisbta linga, defined character, 
Visoka, sorrowless perfection, ^  ... wo dus 46, 
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Visokasiddhi, sorrowless perfection, ... ; 
Visvakarman, celestial artificer, a name of God, 


Visvämitra, "T s 
Visvesvaradatta, ixi e 
Vitaraga, the passionless, "E 
Vitarka, questionable, ... x: ssi 
Viveka, discriminative knowledge, ... 

martanda, 
Viveki, discriminating, ... ००० ९०० 
Viyoga, dis union, T 
Vrajabhushana, ids 
Vrihannandikesvara Purina, ४५ is 
Vrindávana S'ukla, ss ० 
Vritti, functions, = ies a 
Vyádhi, sickness, —  ... ००० 
Vyankata A’charya, — ... 
V yána, a vital air that pervades the whole body, 
Vyasa, iis si iss 
V yavahita, intercepted, ... i 
Vyüba, disposition, s. 


Vyutkrama, a form of purification, ... se 


Vyuttbäna, state of waking, iei 128, 
| W. 

Weber, Dr. A., his idea of isolation, . .. i 

Westminster, Review, quoted, a iis 

Wilson, Dr. H. H., quoted, 7, 16, 89, 81, 87, 144, 207, 

Wordsworth, quoted, | ET 

Work, its varieties, ees | ss is 

Worldly-mindedness, an obstacle to Log, m 
Y. 

Yájnavalkya, T) | .. 102, 223, 

gitá | 
Yama, restraints, or discipline, 
Yoga, 1, 8, 4, 5, 6, 7, 8, 17, 24, 25, 29, 44, 46, 55, 67, 58, 59 
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Yoga-bhashya-krama, ... 


Yoga-bhydsalakshana, ... dis 
Yoga-chandra-tiké, T 
—— chandriká, wee S 
—— chintimani, aes 
: tppana, ese ००० 
—— darpana-tika, 
—— drishti-avádhyáya, 
—— grantha, is 
— tíiká, — ... aes 
——- kalpadruma, Jii 
—— kalpalata, si 
Yogá-khyána, «०० ००० 
Yoga-mabimá, oes 
mani-prabhá, , - 
—— manjari, jus 
Yog&fga, the accessories of the Yoga, 
Yogánusásana, SN i 
vritti, iss sia 
Ygga-nyása, as . 
—— pradipa, m - 
—— prakaáa-tiká, 
—— praveáa-vidbi,  ... T 
ratnákara, «s eee 
— ratna-samuchchaya, zai 
ratnávalí, 89 i 
Yogásana-lakshapa, ... oe 
Yoga-safgraha, $+ ००० 
—tiké, ... seis 
— 88108, ids ae 
— sára-saügraha, ee. 
—— sastra, a" 
—— sástra-sütrapátha, ... ००० 
—— $ástrá-vachuri,  ... m 


—— siddhanta-paddbati, 
—— sikhopanishad, ... a 


Yoga-éikshs, 
— 5178, ios 
—— gütrártha-dipíká, ... 
—— Bülra-tiká, 
tippana, 
— Vitti, ee 
tippana, 
—— taraiiga, T 
—— tärävali, "s 
te tattva, ixi 
—— varnana, 
— vartika, bas 
—— vásishtha, ps 
— tiki, .. 
vichára, wae 
vija, 


— vindu-tippana,  ... 
—— vishaya, 


— vivarapa, m 
— viveka, 

— tiké, 
—— vritti-sangraha,  ... 
Yogesárnava, vee 
Yogini-bridaya, 


Yogopadeéa, 
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Page vii line 15 for chittva read chitta 
„ 27 „ some theory in a more read the theory 
of unreality in a 
xv „ 8 „ alternative „ resource 
20 and its object is worldly enjoyment, read its 
object is worldly injoyment ; 


22 


XIV „„ 4 „ birth „ breath 
. „ 24 „ rapine „ repine 
xlvii „ 26 „ produce „ produces 
ln „ 29 „ Such a „ If it did, the 


lxxx , 6 after Bháshya, add Vyüsa himself is the author 
of a different system of Philosophy, and one 
cannot reasonably suppose that he would 
condescend to expound the text-book of an 
adverse school. 

ll after this day; add, as a footnote, Brahmanya 
Tirtha had a pupil named V yása, who wrote the 
Tütparya-chandriká on the Vedanta Sutra. 


17 ,, 1 for cive read conducive 

19 ,, 18 , samáptti „ samápatti 

43 „ 25 „ thum » thumb 

61 „ 80 „ word » phrase 

77 „ 24 „ drishtá „ drash(á. 

78 „ 15 „ the purpose of for „ for the purpose of 
83 „ 9 „ 7 „ in 

91 „ 28 „ devotion „ steadfastness 


96 „ 30 „ and naturally hostile individuals having 
acquired it live read and even natur- 
ally hostile beings live beside tliose 
who have acquired it 
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20-21 ,, 


8 
27 


l after 


25-27 for 


16 
22 
28 

7 


n 


99 
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steadiness „ steadfastness 

(anyatva) „ anyat va 

out | „ out of, 

attainment of add or unlimited reach 
greatness of organs such as 

country read situation 

the perfections „ Perfections 

boy » body 

eteology „ etiology . 

he „ the author 


ADDENDA ET CORRIGENDA. cexxv 
(Sanskrit.) 
age NNS XIX 
१ सत्यृक्तिभिः faafafa: 
१ परिशामाय परिषामायां 
R faxar विषया 
१४ सावना भावना 
R «uita खडामि 
e n axe 
R नामच गाम 
४ faxru fed 
१ a! 'खाशुया:' 
cu स्थान सत्यान 
१० रकाप्र TETU 
१० "WETSTT यद्वाधात्‌ 
१४ को यमाछ: आ यमानः 
४,४.९.७ faq संबित्‌ 
१९ N: परमालखकः 
५ om! Cw तत्‌ farqda i 
° सालिकः सास्तिकः 
९ सुखसंवित् सुखसंबित्‌ 
w afie fre 
१० छाया, wur, 
९ mee errant ea! 
२ N NANA 
१९ संश्यविपय्येसदर्ष संशयविपय्यासरूष॑ 
erf, त्रझचय्ये 
११ स्वरुपं wed 
° प्रदायामाननिधाय प्रादायामाममिधाय 
१८ प्रदायामात्‌ प्रादायामात्‌ 
९ प्रायामः प्रादायामः 
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ee = खधिठातर्पः अधिषठ्ठातुरूपः 

ee U armaq भाक्तरूपलातू 
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THE YOGA APHORISMS OF PATANJALI. 


INTRODUCTION. 


Salutation to Ganesa. May that semi-corporeal union“ of 
S'iva and his spouse (S'ivá) by the recollection of which man 
enjoys isolation,t hard as it is to attain, shower on you all 
blessings ! 

2. We praise that eternal S'iva the thought of whom 
forthwith dissolves the threefold pain] which besets mankind. 

8. That unprecedented work § of the sage Patanjali where- 
in he describes the severance of the soul (Purusha) from nature 
(Prakriti) to be Yoga|| (true union) reigns supreme. 

4. May the sayings of the lord of snakes,f| which are 


® A fit of jealousy, according to the Káliká Purána, had caused a temporary 
separation between S'iva and his spouse Durgá. On their reconciliation, the 
lady besought her master to devise some means by which the possibility of all 
future separation could be obviated, and the expedient was hit of uniting their 
bodies so as to make of the two an androgynous figure, half male and half 
female. Other causes have been assigned for this union. l 

t Separation of the human soul from all association with nature. Vide 
p. 207. 

1 Viz., lst, those proceeding from internal causes; 2nd, those from natural 
and extrinsic causes; 3rd, those that proceed from superhuman causes. Vide 
Wilson's Sáükhya-káriká, p. 2. 

$ Lit., saying. : 

|| A play upon the word Yoga. The purport is that a total abandonment of, 
lit. disunion from (viyoga), the world is a conditio sine gua non to the Yogi, which 
is the end sought by the Yoga system of Philosophy. In other words what is 
separation from sensuous objects is the union or dissolution of the thinking 
principle in its original source. 

€ Patanjali is believed to have been an incarnation of Ananta, and the title 
indicates that idea. Vide Introduction, p. lxvii. 
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even as the light of the moon to the mass of expanding darkness 
of the human mind, and the appreciation of which always fills 
the mind of good people with lasting bappiness—may they 
prosper ! 

6. The glorious words of the king Ranarafigamalla,* who, 
like the lord ०६ snakes, has cast off all impurity from his 
speech, mind and body, who has (like unto him) compiled a work 
on the government of words, who has commented on Patanjali, 
and written on medicine a treatise called the Rájamrigáfikat— 
may they prosper. 

6. All commentators are perverters of the meaning of 
their authors ; they avoid those parte which are most difficult to 
understand, by saying that the meaning there is obvious ; they 
dilate upon those parts with useless compound terms where the 
meaning is plain; they confound their hearers by misplaced and 
inappropriate dissertations without number.] 

7. Avoiding voluminousness, keeping clear of all mysti- 
fying and obviously worthless network of words, and abstracting 
the inmost meaning, I publish this exposition of the sage 
Patanjali for the edification of intelligent persons. 


* A title of Bhoja. 
+ All these wake of Bhoja are still extant. 
t “ Commentators each dark passage shun— 
And hold a farthing rush-light to the san.” 
8t. Jerome “ not versions but inversions.” 
Italian, Traduttori traditori “ Translators traitors.” 
* Surrender rather than render ; 
Not turning, but overturning.” 
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THE YOGA APHORISMS OF FRM oN 


TO 
D eae ut dp cs 
INTRODUCTION. „„ 


Salutation to Ganesa. May that semi-corporeal union“ of 
Siva and his spouse (Sivá) by the recollection of which man 
enjoys emancipation,f hard as it is to attain, shower on you all 
blessings ! 

2. We praise that eternal Siva the thought of whom 
forthwith dissolves the threefold paint (which besets mankind.) 

9. That unprecedented§ work of the sage Patanjali where- 
in he describes the severance of the soul (Purusha) from nature 
(Prakriti) to be Yoga|| (true union) reigns supreme. 

4. May the sayings of the lord of snakes, which are 


A fit of jealousy, according to the Káliká Purina, had caused a *Smporary 
separation between Siva and his spouse Durgá. On their roconciiiation, the 
lady besought her master to devise some means by which the possibility of all 
future separation could be obviated, and the expedient was hit of uniting their 
bodics so as to make of the two an androgynous figure, half male and half 
female. Other causes have been assigned for this union. 

t Escaping from transmigration in one of four different ways, all implying 
equality with the Divinity in some way or other. These are: lst, Sdrshfi, or the 
enjoyment of equal supremacy with the Divine Soul; 2nd, Sd/okya, or getting 
abode in the samo region with the Divinity; 3rd, Sdyujya, or the merging of the 
human into the divine, from intimate union; and 4th, Sdrápya, or obtaining of 
the form of the Divinity. Tho 3rd is also indicated by the term Kaivalya, the 
word used in the text. It means abstraction or separation from nature and the 
producta thereof. 

I Viz., lst, those proceeding from internal causes; 2nd, those from natural 
and extrinsic causes; 3rd, those that proceed from superhuman causes. Paide 
Wilson's Sáükya-káriká, p. 2. 

$ Lit. saying. 

A play upon the word Yoga. The purport is that a total abandonment 
lit. disunion (viyoga) from the world is a conditio sine qua non to the Yoga which 
is tho end sought by the Yoga system of Philosophy. In other words what is 
abstraction from sensuous objects is concentration in the Divinity. 

1 Various causes have been assigned for this title of Patanjali. Vide In- 
troduction. 
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even as the light of the moon to the mass of expanding darkness 
of the human mind, and the appreciation of which always fills 
the mind of good people with lasting happiness—may they 
prosper ! 

5. The glorious words of the king Ranarafigamalla,* who, 
like the lord of snakes, has cast off all impurity from his 
speech, mind and body, who has (like unto him) compiled a work 
on the government of words, who has commented on Patanjali, 
and written a treatise on medicine called the Rájamrigáükat— 
may they prosper. 

6. All commentators are perverters of the meaning fo 
their authors ; they avoid those parts which are most difficult to 
understand, by saying that the meaning there is obvious; they 
dilate upon those parts with useless compound terms where the 
meaning is plain; they confound their hearers by misplaced and 
inappropriate dissertations without number. 

7. Avoiding voluminousness, keeping clear of all misti- 
fying and obviously worthless network of words, and abstracting 
its inmost meaning, I publish this exposition of the sage Patan- 
jali for the edification of intelligent persons. 


७ A title of Bhoja. 
t All these works of Bhoja are still extant. 
I “Commentators cach dark passage shun— 
And hold a farthing rush-light to the sun," 
St. Jerome “not versions but inversions.” 
Italian, Zraduttori traditori “ Translators traitors.” 
“ Surrender rather than render; 
Not turning, but overturning." 
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CHAPTER FIRST. 


Now, an exposition of the Yoga (is to be made). 


This aphorism explains the subject of the work, the object 
with which it is written, and the relation (it bears to the subject). 
(The word) Now"* (atha) suggests (that) a (distinct) topic 
(here commences), and it serves also as a benediction. 

(The word) Yoga means ‘union,’ or the application of 
the mind to abstract contemplation, from the root yug “to 
meditate.” An “exposition” (anus‘asana) is that whereby 
something is expounded or described through its characteristic 
marks, its real nature, its distinctive divisions, its causes and 
effects. (The two words Yoga and anus'ásana form the com- 
pound) Yoganus’asana, (which means) “an exposition of the 
Yoga.” This is to be understood to be the topic even to the 
end of this work (of Patanjali). 

Yoga, with the means of performing it and its fruit, constitutes 
the subject, that being treated of in this Institute. The object of 
the work is the explanation of the subject, and the fruit thereof 
is the emancipation obtainable by the Yoga. The relation of the 
work is the connection which exists between that which treats, 
and the subject treated of, (or the Institute and its subjects). 
The connection between Yoga, the subject, and its effect, which 
is emancipation (Kaivalya), or the means and the end, is also its 
relation. The substance of this is—that in the work are described 
the instruments of performing the Yoga which is its subject— 
that Yoga the accomplishment of which leads to the consumma- 
tion of emancipation called Kaivalya. 

[Dr. Ballantyne has rendered the word Yoga into “ concentra- 
tion.” That English word, however, in itsordinary signification, does 


* Dr. Ballantyne's text has athdtah now then." 
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not convey anything like a fair idea of what Yoga means. The 
word meditation would have been more appropriate, but even that 
does not convey all the ideas which the Sanskrit term has been 
made to comprehend. A perfect English equivalent is not to be 
had, and I prefer, therefore, to use the original term to coining a 
new one. The commentator so explains the word Anus‘dsana as 
to convey the idea that it is a verbal noun intended to explain 
the purport of the work. The commentary named Pdtanzala- 
bhashya takes it along with the word Yoga to be the specific 
name of the work. (Yogáns'ásanam nama s'ástram). If this be 
accepted, and it appears to be the most appropriate, the aphorism 
should be rendered into, Now, the (work called) Logänusfisana, 
(will be expounded)." Vächaspati Misra, the annotator on the 
last named work, and Vijnána-bhikshu in his Mártika, take notice 
of this subject. They also raise the question about the origin 
of the doctrine. They hold that Patanjali was not the originator 
of the doctrine, for it has existed from creation, and Hiranya- 
garbha was the first performer of the Yoga; but that he was 
merely the compiler of the rules in the form of an institute for 
the use of intelligent people anxious to study them. Nanu 
hiranyagarbao yogasya karté mányah purátana iti yogiydjna- 
valkyasmpiteh, katham  patanjaler | yoga-$ástritvamityás'aflkya 
sutrakdrena anus dsanamityuktam, s ishtashyánusásanam.) | 
Now what is this Yoga? To this the author replies :— 


II. 


Yoga is the suppression of the functions of the think- 
ing principle. 

* Thinking principle" (chitta) is of the form of goodness 
without a taint. “ Functions" (vrittz) are modifications of the 
relation between each other of them. Yoga" or meditation is 
described to be the “ suppression” (nirodha), or dissolution in their 
primary causes, through the direction inward on the suppression of 
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the tendency outward, of the functions in question, This sup- 
pression is a cross-grained ascent of the “ functions” of the 
thinking principle. Being common to all the conditions of 
the thinking principle, it is an attribute of all beings, and 
therefore it becomes at times evident in gome one condition 
or other. The conditions, or the different states of the thinking 
principle, are—restless activity, mischievous ignorance, volup- 
tuousness, concentration, and suppression. Thereof the condition 
of activity (7८88276) is induced by an access of the quality 
of foulness (rajas). Propelled by that quality it tends out- 
wards, approaching or receding from imaginary or real pleasur- 
able or painful objects. It is common to demons, sons of Diti, 
Titans, sons of Danu, &c. Addiction to evil actions without 
distinguishing between what should be done and what not (mud 
proceeds from an excess of darkness (/amas). lt is common to 
demons (Rákshasas), ghosts (Pis'áchas), &c. Voluptuousness 
(vikshipta) is the feeling of avoiding the causes of pain, and en- 
gaging in (those sensuous objects of) sound and the like which 
promote enjoyment. It proceeds. from an excess of the quality 
of goodness (sativa), and is observable in the Devas. It 
amounts to this, that the thinking principle by foulness becomes 
restlessly active; by darkness mischievous, or desirous of injur- 
ing others; and by goodness full of happiness. These three con- 
ditions of the thinking principle are not fit for the condition of 
devout contemplation. The two conditions of concentration and 
suppression, having an excess of the quality of goodness and 
following the others, are reckoned fit for that purpose, 

The object of arranging the qualities of goodness &c, in a dise 
orderly way is this : notwithstanding the two qualities of foulness 
and darkness being very detestable, the quality of foulness is first 
described, because unless activity 18 made intelligible, no supprese 
sion of it can possibly be grasped. Hence the reversed order. The 
object of placing the quality of goodness last 18 this: that by its ex- 
cess, the two (subsequent) conditions become fit for Yoga. Of thosg 
two conditions, viz., concentration and suppression, that in which 


6 APHORISMS OF PATANJALI. 


the thinking principle is in a state of (exclusive) application to 
one point is called Yoga. What is the result of this? (It is 
this): by Yoga or concentration to one point the external func- 
tions cease, and on that cessation there is a complete dissolution 
of all functions with their residua. In both these conditions, 
Yoga meditation is practicable. 

(The most important word in the aphorism is citta which has 
been rendered into “ thinking principle” by Dr. Ballantyne. In 
ordinary Sanskrit it is a synonym of the word manas “ mind," 
and Dr. Ballantyne has used that word as a synonym in different 
places, and in the sense in which that word is used in philosophy 
—i. e., that which perceives, feels, thinks and wills," (Taylor, 
Elements of Thought,) ** or that which, when it acts, knows what it 
is going to do; something stored with ideas of its intended works, 
agreeably to which ideas those works are fashioned," (Harris, 
Hermes, p. 227)—he is right, In the Sáfkhya aphorisms of 
Kapila, its counterpart manas has been used in the same sense 
(Mahaddkhyamddyam káryam tanmanah, I, 71). But inasmuch 
as the philosophical writers of this country make a marked distine- 
tion between mind as above described, and as an internal organ 
of knowledge, the sensorium, it is desirable that the distinction 
should be marked by the use of a different word. Inthe Sáfikhya 
aphorisms the word Ai does not occur, nor is it to be met with 
in the Nyáya. The Vedántísts use it sparingly, taking it to be a 
modification or another name of Buddhi (Vedánta-sára). Its 
equivalent in the Sáfikhya is Adhyavasdya, which is synonymous 
with Buddhi. (Adhyavasdyo buddhih, II, 13). It is called Makat 
* the great one," because “it is the first and most important of 
the products of nature, presiding over and pervading the whole.” 
(Mahattvam svetara-sakalakérya-vydpakatvan-mahaisvarydchcha.) 
It is mati “ understanding," because every thing is understood by 
it, (manyati anayd) ; ४८४८ “ familiar knowledge ;” jndna, and 
prajni. That Patanjali implies the object of these words by 
chitta is evident from the fact of his making it the first product 
of nature and anterior to egotism, as the Sánkhya does, and by say- 
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the tendency outward, of the functions in question. The form 
is a cross-grained ascent of the “functions” of the thinking 
principle. That suppression being common to all the condi- 
tions of the thinking principle is an attribute of all beings, and 
therefore it becomes at times evident in some one condition 
or other. The conditions, or the different states of the thinking 
principle, are—unquietness, mischievous ignorance, voluptuous- 
ness, concentration, and suppression. Thereof the condition 
of unquietness (Ashipta) is induced by the access of the quality 
of foulness (rajas). Propelled by that quality it tends out- 
wards, approaching or receding from imaginary or real pleasur- 
able or painful objects. It is common to demons, sons of Diti, 
and Titans, sons of Danu &c. Addiction to evil action without 
distinguishing between what should be done and what not (muha) 
proceeds from an excess of darkness (famas). It is common to 
demons (Rákshasas) and ghosts, (Pisáchas) &९, Voluptuousness 
(vikshipta) is the feeling of avoiding the causes of pain, and en- 
gaging in (those sensuous objects of) sound and the like which 
promote enjoyment. It proceeds from an excess of the quality 
of goodness, (sattva), and is observable in the Devas. It 
amounts to this, that the thinking principle by foulness becomes 
active (or desirous) ; by darkness mischievous, or desirous of inju- 
ring others ; and by goodness full of happiness. These three con- 
ditions of the thinking principle are not fit for the condition of 
devout contemplation. The two conditions of concentration and 
suppression having an excess of the quality of the goodness and 
foulness, successively placed, are reckoned fit for that. 

The object of arranging the qualities of goodness &c. in a dis- 
orderly way is this : notwithstanding the two qualities of foulness 
and darkness being very detestable, the quality of foulness is first 
described, because unless activity is made intelligible,no suppression 
of it can possibly be grasped. Hence the reversed order. The object 
of placing the quality of goodness last is this: that by its excess, 
the two (subsequent) conditions become fit for Yoga. Of those 
two conditions, vz., concentration and suppression, that in which 
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the thinking principle is in a state of (exclusive) application to 
one point is called Yoga. What is the result of this? (It is 
this): by Yoga or concentration to one point the external func- 
tions cease, and on that cessation there is a complete dissolution 
of all functions with their impressions. In both these conditions, 
Yoga meditation is practicable. 

[The most important word in the aphorism is chzéta which has 
been rendered into “ thinking principle" by Dr. Ballantyne. In 
ordinary Sanskrit it is a synonym of the word manas “ mind,” 
and Dr. Ballantyne has used that word as a synonym in different 
places, and in the sense in which that word is used in philosophy 
—1. e., that which perceives, feels, thinks and wills," (Taylor, 
Elements of Thought,) “ or that which, when it acts, knows what it 
is going to do; something stored with ideas of its intended works, 
agreeably to which ideas those works are fashioned,” (Harris, 
Hermes, p. 227)—he is right. Inthe Safikhya aphorisms of 
Kapila, its counterpart manas has been used in the same sense 
(Mahadikhyamadyam karyam lun manal, Y, 71). But inasmuch as 
the philosophical writers of this country make a marked distinc- 
tion between mind as above described, and as an internal organ 
of knowledge, it is desirable that the distinction should be marked 
by the use of a different word. In the Sáfkhya aphorisms the 
word cu does not occur, nor is it to be met with in the Nyáya. 
The Vedántís use it sparingly, taking it to be a modification 
or another name of Buddhi (Vedanta-sa'ra), Its equivalent in 
the Sänkhya is 4dAÀyavasáya which is synonymous with Buddhi. 
(Adhyavasayo buddhih, II, 13). It is called Mahat “the great 
one," because “ it is the first and most important of the products 
of nature, presiding over and pervading the whole." (Mahat- 
vam svelara-sakalakárya-vyápakatvan-mahai$varyácheha.) It is 
mati “ understanding," because every thing is understood by it, 
(nanyati anayd) ; Khyáti “familiar knowledge;" jnána, and 
prajná. That Patanjali implies the object of these words by 
chitta is evident from the fact of his making it the first product 
of nature and anterior to egotism, as the Sankhya does, and by say- 
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ing that the suppression of its functions results in the completion 
of Yoga. (Vritti-nirodhat tatsiddhih, III, 81). Thus Váchas- 
pati Misra—chitta-s'abdenantahkaranam buddhimupalakshayati. 
According to the order of creation prakritri comes first, thence 
chitía, thence egotism, thence mind, and thence the subtile organs 
&c., and this both according to the Sáfkhya and the Yoga 
systems. The thinking principle is thus the same with intellect, 
and mind in the highest sense. 

The next word is vfitti. I follow Colebrooke and Wilson by 
rendering it into “functions.” The functions are produced by 
modifications of the original principle produced by unequal 
exertions of the three qualities of goodness, foulness and darkness. 
In so far they are allotropic conditions of the same principle, and 
80, as Vijnána Bhikshu expresses it, the world is merely a 
modification of form, of which prakriti is the materiality. (Pa- 
rindmaripam jagadupádánakatvantu-prakrititvam,) Parináma or 
change is the term usually employed as its equivalent, and Bhoja 
explains it by saying “they are modifications of the relation 
between each other of the functions." Vijnäna Bhikshu calls it 
transformation of Prakriti, (prakritiviripam). Under these 
circumstances Dr. Ballantyne’s use of the term “ modification” 
affords the closest rendering; but Dr. Wilson prefers functions 
as more idiomatic and expressive. 

The last word is १८४7०४, which means stoppage, or hindering, 
and suppression implies the same. 

The definition of Yoga as given in the text and the commentary 
suggests the idea that the suppression of thought must be complete 
before Yoga can be accomplished, but such is not the object, for 
in the lower stages of meditation such is not the case, and yet it 
is Yoga. The Pdtanjala-bhdshya points this out by saying 
that since the word sarva “ all" has not been used before vpittz 
‘ functions," the form of Yoga in which there is a distinct recog- 
nition is also Yoga. (Sarvasabdagrahanat samprajnátopi Yoga). 
It is remarkable that Bhoja should have overlooked so important 
a qualification.) 
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Now the author of the Sütras, wishing to describe the words 
chitta-vritti-nirodAah, describes first [in two aphorisms] the word 
chitta, 


III. 
Then (i. e. at the time of meditation) there is abi- 
dance of the spectator in its own form. 


८८ Then,” at that time, the soul, as “ the spectator," (drashta) 
“abides” remains in its own form, which is simple intelligence 
(and nothing more). The meaning is this: that on knowledge 
being fully developed, there being no shadow of any sensuous 
object cast on the thinking principle, and the egotism of one’s 
self, which is the actor, being gone, and intellect being fit for 
liberation, the soul abides or obtains location in Buddhi which is 
its own form. 

[The spectator is the soul which, abiding in the body, and influ- 
enced by the thinking principle, beholds what is done by the 
organs, but does not partake of the pleasures and pains resulting 
from their action, and in the state of Yoga the functions being- 
stopped there is the spectator without any spectacle to behold. 
This spectator is the soul. ] 

What then is the form (of the soul) when waking (or active, 
4. e. other than in a state of meditation)? To this he replies: 


IV. 
At other times it is in the same form as its func- 
tions. 


* At other times —1. e., at times other than that of medita- 
tion. Its “functions” are those the characteristics of which will 
hereafter be described (A. V.) In the same form" means to 
consist of it. The purport is this. Even as the functions, in- 
volving pleasure, pain and bewilderment, manifest themselves, so 
does the soul i. e., it appears so to itself. If so, it follows that that 
object, in which, in the state of modification produced by concentra- 
tion, the power of understanding finds its own form, and which 
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being influenced by the functions of the senses resolves itself into 
worldly objects, and the soul appears manifest in the forms thereof, 
as the moon reflected in the moving ripples on the water, appears 
as if it were (itself) moving, is the thinking principle chiita. 

[It is a dogma of the Hindu metaphysicians that the thinking 
principle or intellect assumes the form of the object perceived. 
And the aphorism explains that when that principle is immersed 
in complete Yoga it perceives itself and nothing more, but when 
it is active and influenced by external objects it assumes the forms 
of its excitants]. 

To explain the term function, (the third word in A. II,) the 


author says :— 


V. 


The functions are fivefold, (and they are either) 
painful or not: painful. 


The“ functions" (vritti) are certain modifications of the think- 
ing principle. The word panchatayi (five-fold) is formed by 
the addition of the affix ४८४०८७ (Panini v. ii. 42), and implies 
that the totality of the forms of the functions constitutes the 
form-bearer, and the functions severally are the forms thereof. 
The five functions are what are meant. 

How are they? They are painful or not painful. Those 
that are involved in sufferings of the kind about to be described 
are painful; those that are the reverse of these are not painful." 

[This aphorism is a verbatim copy of Kapila’s aphorism 38, 
Book II. It only propounds what are to be explained in subse- 
quent aphorisms]. 

The five functions are to be described after being named, 

VI. 

(The functions of the thinking principle are) right 

notion, misconception, fancy, sleep and memory. 


Of these the author gives the definitions successively. 
2 
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VII. 


Right notions are perception, inference, and testi- 
mony. 


Here the author of the Institute has not given a separate 
definition of what right notion is, that being very well known, 
and it being made evident by the description of its different 
forms. In faet the real definition of right notion is that whereby 
is produced unquestionable knowledge. 

८८ Perception" (pratyaksha) is that function of the thinking 
principle by which it acquires, through the medium of the senses 
brought in connexion with external objects having common and 
peculiar characteristics, a knowledge of the most important 
peculiar characteristic. 

“Inference” (anumána) is the conviction produced by a previous 
knowledge of the necessary relation between a characteristic and 
that which bears it. 

A trustworthy word is “ testimony,” (dgama). 

[Pramána means right notion, as also the means of acquiring 
that right notion, ४. e., evidence, and hence the two meanings are 
often confounded. As a function of the thinking principle it is 
right notion, and not evidence. The Yoga system follows the 
Sáükhya in admitting only three means of right notion, and in 
the Sáfkhya-káriká they are said to comprise every mode of 
demonstration. The Naiyáyikas, however, reckon four kinds, 
viz., preception (pratyaksha), inference (anumdna), comparison 
(upamána), and testimony (sadda). The Vedántís follow this 
latter, and the Mimäñskas recognise six, viz. perception 
(pratyaksha), presumption (arthdpatti}, proportion (sambhara), 
privation (aéhava), comprehension (pratibha), and oral com- 
munication (aitihya). 

The word used for perception is pratyaksha, which means “ that 
which is seen,” but it implies knowledge acquired through any 
one of the five organs of sense, or, as Reid defines perception, 
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* evidence which we have of external objects by our senses.” For 
testimony Patanjali gives dgama, which means the Vedas, but the 
commentator has generalised it by giving for its synonym 
dptavachana reliable words" ; it is the declaration of one who 
knows the truth of that which he affirms, and whose authority 
may be relied upon. The scriptures, as revealed knowledge, 
naturally come at the head of testimony]. | 

Having thus described the function of nght notion the author 
speaks of Misconception. 


VIII. 


Misconception is incorrect notion, (or a notion) 
which abides in & form which is not that of its object. 

८८ Misconception" (viparyaya) is a notion of something in re- 
spect of which it really is not ; as the notion of silver in mother- 
o'pearl. “ Which abides in a form which is not that of its object” 
is tosay a notion which does not abide in that form which is its 
(real) form (in respect of which the notion is entertained). It 
amounts to this, that the notion does not reveal the real form of 
the thing. Doubt (sa£saya) founded on the notion whether a 
thing abides in its proper form or not, such as whether a parti- 
cular object seen is a man or the stump of a tree, is also a 
Misconception. 

To describe the function of Fancy, he says: 


IX. 


Fancy is a notion founded on a knowledge con- 
veyed by words, but of which (there is) no object 
(corresponding in reality). 

Knowledge dependant on words is §abda-jndna. That which 
follows it, is sadda-jndnanupati (the epithet used to define 
Fancy, which in the text has been translated by the word 
* notion founded on a knowledge conveyed by words"). Such 
a notion without reference to the real character of an object 
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is “Fancy.” Thus the words, “the intelligence of the soul 
(purusha) is its own form.” Here a notion is assumed by ad- 
mitting a distinction as in the notion produced by the possessive 
case in the phrase “ the blanket of Devadatta," though it does 
not really exist, for in fact the soul is intelligence itself (and 
there is no distinction between it and its intelligence, or of 
possessor and the possessed). 


[“ In the soul 

Are many lesser faculties, that serve 

Reason as chief; among these fancy next 

Her office holds; of all eternal things 

Which the five watchful senses represents 

She forms imagination's airy shapes," 

Paradise Lost, B. V.] 
In order to declare what Sleep is, he says: 


X. 


Sleep is that function (of the thinking principle) 
which has for its object the conception of nothing. 


Of that function which is based on the conception of nothing 
the name is as aforesaid (abhdvapratyayd.) Hence it follows that 
* Sleep" (nidrá) is that function (of the thinking principle) which 
takes place on the quitting of all objects, in consequence of the 
quality of darkness always preceding it. "That this is a function 
(of the thinking principle and not a mere blank) is proved by 
our seeing that one recollects (on arising from a sound sleep) 
that “I slept pleasantly,” which could not have happened 
without a consciousness of it, (and no memory can exist of that 
which is not). Hence it is a function. 

In order to describe Memory, he says: 


XI. 


Memory is the not letting go of an object that has 
been recognised. 
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“The not letting go” (asampramosha) or not allowing to escape 
from our intellect an object which has once been recognised 
through (proper) evidence is Memory” (smriti). 

Of the five functions Evidence, Misconception, and Fan- 
cy belong to the waking state. When any of these, from 
vividness of impression, becomes perceptible (in sleep), it is a Dream 
(svapna.) But Sleep of itself has no cognisable object. Memory 
again is dependent on Evidence, Misconception, Fancy or Sleep. 

[Bishop Hall says, “ Memory is the great keeper or Master of 
the Rolls of the soul, a power that can make amends for the 
speed of time, in causing him to leave behind him those things 
which else he would so carry away as if they had not been." It 
is said to be dependant on Evidence, Misconception, &c., because 
the impressions it preserves are the productions of those causes.] 

Having thus described the functions (of the thinking principle), 
in order to explain the suppression (the fourth word in A. II,) of 
these with the means thereof, he says: 

XII. 


The suppression of these (functions is effected) by 
Exercise and Dispassion. 


** Exercise" (abAyása) and Dispassion" (vairdgya) will be defined 
in the aphorisms about to be given. The repression by these 
(Exercise and Dispassion) of the functions of the thinking principle 
which have the form of revealing, energizing and regulating, is 
* suppression" (nzrodAa). What is meant is the placing of the func- 
tions, which from their turning inwards have ceased to dwell on ex- 
ternal objects, in the thinking principle, which is their original 
cause, and of which they are but potential attributes. 

Aversion from sensuous objects is produced by“ Dispassion’” 
resulting from a knowledge of the evil influence of those objects 
(on the thinking principle), and confirmed steadfastness is acquired 
by “ Exercise," which makes it a source of happiness and quiet ; 
and by the (conjoined effect of the) two the functions of the 
thinking principle are suppressed. 
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[The purport of this aphorism has been given by Kapila in six 
aphorisms, 31 to 36 of Book III.] 
With a view to describe Exercise, he says: 


XIII. 


Exercise 18 the (repeated) effort that it (the think- 
ing principle) shall remain in its functionless state. 

Sthiti or“ functionless state" is that condition of the think- 
ing principle in which it abides in its own (original) form, free 
from all functions; and the effort or endeavour (repeated) again 
and again to bring it to that condition is “ Exercise” or 
abÀyása. 

He next mentions a special character of that (Exercise). 


XIV. 


It is again a firm ground attained by proper devo- 
tion for a long time unintermittingly. 

It (Exercise) is a firm ground, i. e., it becomes steadfast, or 
acquires firmness, by being assiduously attended to for a long 
time unremittingly with an excess of regard. The meaning is 
that it tends to firmness. 

He now mentions the definition of Dispassion (A. XII.) 


XV. 


The consciousness of being the subjugator on the 
part of one who thirsts after neither perceptible nor 
scriptural objects is Dispassion. 

Objects are of two kinds, “ Perceptible” (drishfa) and 
€ Scriptural” (ánus'ravita). The Perceptible is that which may be 
apprehended here (on earth), such as sound and other objects 
(perceptible through the organs of sense). The Scriptural is that 
which exists in the regions of the Devas or elsewhere (where it 
cannot be grasped by carnal organs). T 
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That which is heard (anus’riyate) from the mouth of a preceptor 

is anus'rava or the Veda. What comes to our knowledge there- 
from (i. e., from the Veda) is what is meant by “ one heard of" 
ánus'ravika. Giving up all eagerness for these two classes of 
objects, on account of their becoming distasteful at the end, the 
reflection which ensues (in the thinking principle) to the effect 
that these are my subjects, but I am not their slave, is called 
Dispassion (Vairagya.) 
_ [The word Vairdgya (dispassion) is formed of the privative prefix 
vi, and rdga, ‘affection,’ prepossession, ‘love,’ ‘desire,’ the 
meaning being, in the technical sense in which it is used here, 
absence of desire for enjoyable objects. The absence, however, 
should not be accidental, as in the case of a child or of a stolid person 
where, owing to want of development of certain organs, it 
results without effort, but the fruit of due deliberation, and 8 
conviction that the objects are not worth having, and that the 
desire for them should be suppressed. 

The word vas'í£ára-sanjná literally means “consciousness of 
being able to subjugate," in this instance the passions; but the 
commentators take it to be a mere indifference or apathy, neither 
affection nor hatred. Thus the Pdlanjala Bhashya: “devoid 
of hatred and desirability” (heyopddeya-sunyd) ; and Váchaspati 
Misra explains the phrase by the words“ a sense of indifference 
having neither attachment nor hatred” (dasaflgadvesharahité 
upekshabuddhth). 

The word rendered into ‘ perceptible’ is drishfa ‘seen ;’ but, as 
illustrated by commentators, it means all worldly objects of sense ; 
they may not be perceptible owing to excessive distance, extreme 
nearness, defect of the organs, inattention, minuteness, inter- 
position of objects, &c., (Safl&Aya kárikd. V. VII.), still they 
are perceptible on this earth under some cireumstance or other, 
and therefore included in the term. The Patanjala Bhdshya 
ilustrates the term by naming women, food, drink, and power, 
(striyonnapánamais$varyamiti). Dr. Ballantyne renders it into 
“seen,” which is its lexicographical meaning, but which is quite 
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inadmissible here. Wilson, following Colebrooke, renders it 
into “temporal” which conveys the right technical meaning, but 
it becomes inappropriate under certain circumstances, as when 
we have to deal with adrishta, the antonym of drishta, in which 
case non-temporal would be unmeaning, for the word implies fate 
or what has not yet happened but may happen; the unseen is in 
that case the best. 

The Sanskrit term for Scriptural is ázu$ravita, which means 
* that which has been heard from another," but it has not been 
used in that sense here. As the commentators show, the 
secondary meaning of ánuśrava is the Veda, which is also called 
$ruti, or “that which has been heard," and the object is to im- 
ply those rewards which the Veda promises to the performer of 
sacrifices &c. Colebrooke uses the synonym ‘revealed.’ The 
Pátanjala Bhdshya takes the rewards to mean heaven, rudi- 
mental body, and dissolution into nature (svargavaidehyapra- 
kritilayaA). Thus the dispassion implies not only indifference 
to worldly enjoyments and objects, but the same feeling also in 
regard to celestial and other forms of pleasure derivable by the 
performance of the rites enjoined in the Veda. The pleasures, both 
of this world and of the next, are equally temporary, and therefore 
should not be desired by one who longs for emancipation. Thus in 
the Sattkhya-karika: The revealed mode is, like the temporal 
one, ineffectual, for it is impure; it is defective in some respects, 
as well as excessive in others." (Wilson's Sát khya-káriká, p. 13). 
In fact it amounts to the moral imperturbability of Pyrrho.) 

A peculiarity in it is to be described. 

XVI. 


Carried to the extent of indifference to the qualities 
it is the highest, as it is (then) conducive to a know- 
ledge of God. 

« Tt" i. e., Dispassion.” “ Highest” (para) the most estimable. 
The first degree of “ Dispassion” (A. XV) has regard to (ordinary) 
objects; the second, has regard to the (three) qualities, and it is 
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cive toaknowledge of the distinction between the product qualities 
and the (nonproduced) soul, from its extreme conduciveness to 
the perfect suppressive meditation. 

[The object of this aphorism is to divide Dispassion into two 
kinds; one referring to enjoyable objects and called visaya- 
vairdgya, and the other to qualities, i. e., to the knowledge of the 
relation between the discrete and the indiscrete, (vyaktavyaktadhar- 
makebhyoviraktah). The latter is described to be the highest, or 
most estimable, because it is more valuable than the former, in 
the attainment of the final object. The word para is the lead- 
ing term in the Aphorism, and stands by itself, being predicated 
by what follow. But Dr. Ballantyne has subordinated it, by re- 
ducing it intoa predicate. He says “ This carried to the utmost 
is indifference regarding the qualities.” This is obviously not 
the right meaning. | 

Having thus stated the nature of Yoga, the author (next) 
mentions the differences existing between the nature of that kind 
of it in which there is consciousness (samprajnata) and that in 
which consciousness is lost (asamprajnata). 


XVII. 


Conscious, because it is attended with argumenta- 
tion, deliberation, joy and egoism. 


The word “ meditation" (samádhi) is understood to be present 
after the word conscious to supply the ellipsis in the aphorism. 

That which makes manifest without any doubt or error, ४. ¢., 
makes thoroughly manifest, the exact nature of the object pon- 
dered is “ Conscious meditation,” (samprajnata samadhi). Samadhi 
or meditation is a kind of pondering(bhdévand.) The suppression or 
exclusion of every function (of the thinking principle) except that 
which relates to the subject pondered is Consciousor Discriminative 
meditation; it is thesame with“ Seeded meditation” —savija-sama- 
dhi. And from there being distinctions of argumentation, &c., it is of 
four kinds, (namely) lst, the “ Argumentative” (savitarka) ; 2nd, 
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the ‘ Deliberative” (savichdra); 8rd, the“ Joyous” (sénanda) ; and 
4th, the Egoistic” (sdsmita). “ Pondering” is the taking again 
and again into the thinking principle of any particular object 
to the exclusion of all other objects. The object to be pondered 
is of two kinds; the Godhead (/s'vara), and the categories or prin- 
ciples (¢aétvas). The last again are of two kinds according as 
they are “ irrational” or“ rational." The irrational are the twen- 
ty-four; the rational is the soul. 

Among these (the four kinds of meditation), when accepting 
the gross elements and the organs as the objects, pondering is 
carried on with reference to which is antecedent and which is conse- 
quent, and the relation of the words to their meanings, it is called 
* Argumentative meditation’ (savitarka-samadhi). Should this 
pondering, however, be independent of the idea of their antecedence 
and their sequence and the relation between their names and 
meaning, it would be called “ Non-argumentative" (nirvitarka). 
When pondering is engaged in with reference to something subtile, 
as the subtile elements and the internal organ, and to their 
qualities in relation to space, time, &c., it is“ Deliberative” 
(savichára). But should this pondering be in regard to those 
subjects themselves, without reference to their relation to time 
and space, and simply as substrata of qualities, it is said to be 
** Non-deliberative" (nirvichára). What have been described up 
to this time are called Tangible Forms. (Grahya-samdpatti.) 

When the quality of goodness of the Internal Organ tinctured 
with a little of the qualities of foulness and darkness is pondered, 
then consciousness being under the influence of qualities 
and the quality of goodness, which is full of the manifestation 
of happiness, becomes enlivened, the meditation becomes 
* Joyous” (sánanda). In this (kind of) meditation those of 
confined intellect who do not perceive the other (7. e., last of 
the twenty-five principles, or the chief soul) are indicated by 
the word ''bodiless" (videa), because they have risen above 
their body and egotism. This is the Acceptance Form. (Gra- 
hana-samdpatti.) 
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Next, the pondering which has the pure quality of goodness 
untainted by foulness and darkness for its object, is called Egoistic 
or ontric meditation, (sasmzta), because in it, from the enlivening 
of the intellectual power, the quality of goodness, which is the 
object of the pondering, is disregarded and its existence alone is 
perceived. It should not be supposed that there is no difference 
between this Ontric meditation and egotism, because where the 
Internal Organ knows objects with the use of (the word) T (i. e., 
with a knowledge of the distinction between itself and the 
object before it) it isegotism. But when mere existence is alone 
manifest in the thinking principle merged in nature from its reverse 
action resulting from its tendency inwards, it isegoism. In this 
(last kind of) meditation when contented (beings) do not perceive 
the Supreme Soul, and their mind is merged in its true cause, they 
are described to be Prakritilaya ‘ resolved into nature.’ 

Of the persons, who enter into pondering, knowing the 
Supreme Soul, the manifestation of intelligence is called the 
Form of the taker, GriAifri-samáptti. 

Even in the argumentative meditation all the four kinds exist 
potentially, and successively as each is abandoned the others 
remain, and all these four kinds are Conscious meditation, or that 
which has a distinct recognition, samprajnata-samddhi. 

[Meditation is described to be of two kinds, Ist, that which 
is carried on with a clear understanding of the object reflected 
ed upon as distinct from the meditator; and 2nd, that in which 
no such distinction obtains and the intellect is merged in the soul. 
In the former, the subject of the aphorism, there are argumenta- 
tion, deliberation, joy, and egoism, when the objects meditated 
upon are irrational objects, such as the first twenty-four of the 
twenty-five categoriesof the Sankhya system which the Yoga school 
adopts ; and they may not exist when the rational soul is the object. 
The first or Argumentative form applies to gross matter; and the 
second or the Deliberative appliesto subtile matter. In both these 
the quality of goodness plays a subordinate part. When that quali- 
ty attains ascendancy the meditation becomes “ Joyous ;” and it 
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ceases to have connection with the body, or technically becomes dis- 
embodied. When it prevails without any taint of the foul and the 
dark qualities, the thinking principle is then believed to have 
merged into primeval nature. This is, however, not the highest 
reward, for it does not put an end to transmigration : on the evolu- 
tion of creation from nature, the merging ceases, and there is again 
& separation. It will be noticed that the first two forms, the 
Argumentative and the Deliberative, have their negatives the Non- 
argumentative and the Non-deliberative; and these four form a 
class called the tangible forms. 


The next is the “ Joyous” kind in which the sense of the 
existence of the body is lost, and this is called the“ acceptance 
form.” In this there is no negative form, nor is there any such 
distinction in the next kind, the Egoistic,” in which every thing 
is identified with the self. This is called the ** acceptor" form. 
In all these six kinds of pondering, there is, it will be perceived, 
a distinct recognition or consciousness of individuality, and 
hence they all come under the term Conscious. When this 
consciousness is lost, we come to the next class which forms the 
theme of the next aphorism. ] : 

The author now describes that form of meditation in which 
consciousness is lost, asamprajnáta. 


XVIII. 


The other is that in which the residua are ended, 


preceded by the exercise of thought as regards the 
cause of rejection. 


By viráma is meant that whereby rejection takes place, ४. e., 
the abandonment of all anxiety about argumentation &c., (A. 
XVII). Pratyaya, “ thought,” added to viráma, “ cause of rejec- 
tion,” produces the compound expression virdma-pratyaya. Exer- 
cise (abhydsa) is reiteration of the idea in the thinking principle. 
In this condition of exercise, constantly rejecting with a nega- 
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tive, “not this, not this, whatever ideas spring up, the result 
is the other or Unconscious meditation, or that in which there is 
no distinct consciousness, which has nothing left, and in which 
the residua are ended. It is the opposite of the former kind, and 
it is asamprajnáta-samádAi. In this condition there is nothing 
to be known, and therefore it is called Unconscious, undiscrimi- 
native, or seedless meditation (nirvija). 

Now, there are four modifications of the thinking principle, 
waking,commencing meditation, concentration, and suppression of 
. thought. Thereof (A. II) the waking state belongs to the two 
conditions of the thinking principle described as restlessness and 
mischievous ignorance. The quality of goodness being on the 
ascendant in the condition described as voluptuousness, it is that of 
commencing meditation. Concentration and absolute suppres- 
sion are the final conditions. Each condition has its residua. 
Thereof, those residua which are present in the waking state are 
destroyed by those that are produced by the condition of com- 
mencing meditation, and those that are brought forth by the 
condition of commencing meditation, are destroyed by those due 
to the condition of concentration. The residua of the condition 
of concentration are destroyed by those of suppression. Even 
as lead melted with gold destroys the dross of gold as well as itself, 
so do the residua of the condition of suppression consume both 
themselves as well as the residua of the condition of concen- 
tration. 


(The most important word in the aphorism is Safskdra, 
and it is just the one which has unfortunately not been ex- 
plained either in the commentary of Bhoja, or in the Pdfanjala 
Bhashya. In ordinary Sanskrit it has many meanings. In the 
Nyáya it occurs frequently in three different senses, viz., velocity 
(vega), thinking (dhavand), and elasticity (sthitisthipaka). 
(Tarka-safígraha). Adverting to the second meaning the Bhdsd- 
parichchheda, says: Sañskára, called thinking, (4dvand,) resides 
in sentient beings ; and is imperceptible to the senses. Certainty 
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which has no inattention in its constituent, is its cause. It is 
also described to be the cause of memory and recognition." 
(Bhavanakhyastu sanskáro jivavrittiratindryah. 

Upekshdndtmakastasya nischayah káranam bhavet. 

Smarane pratyabhijndyamapyasau heturuchyate.) 

Thus it is not memory as rendered by Dr. Roer in his transla- 
tion of the Bhasha-parichchheda, for there it is described to be 
the causeof memory, and not memory itself. It is not sensation, 
nor impression, for it is not transient, but lasting. It is not 
perception, because that applies to the acceptance by the senso- 
rium of something existing without, and does not serve as the 
cause of memory. It is not idea, for it is the result of former 
experience, and not spontaneous as an idea may be, nor eternal as 
the ancient Greek philosophers supposed ideas to be. Dr. Ballan- 
tyne renders it into “ self-reproduction of thought ; but there 
is nothing like “ self-reproduction” in it; for it is said to be re- 
vived by external stimuli, and not by its own effort. It is some- 
thing then—a trace, a mark, a celule, a psychograph—which 
perception, whether conscious or unconscious, leaves behind in 
the intellect, to be revived afterwards under particular circum- 
stances, and it is more or less connected with all intellectual acts 
as cause or effect. In the language of Dr. Morell (‘ Mental 
Philosophy,’ p. 95) “ When a given mental impression is produced 
upon us, it remains for a time before the consciousness, and then 
gives way to others. We know, however, that it is not absolute- 
ly lost ; for,if proper conditions occur, the impression 18 renewed. 
The conclusion is, that there must be something deposited within 
us which subsists permanently, and which is equally there, 
whether it be at any moment the immediate object of our con- 
sciousness or not. This something, then, we term a residuum, 
using the expression, it will be observed, without implying any 
theory on the subject whatever." The Sanskrit counterpart of this 
residuum is Safiskára. Every sensation, every impression, every 
perception, every idea, nay, every dream, leaves its trace behind, 
and the traces or residua so obtained constitute the sum total of 
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our experience, and these are Sañskáras. According to Indian 
philosophers these remain not only all life through, but even in 
subsequent states of existence, and they are, therefore, believed to 
be the cause of our instincts. "The new-born infant takes to its 
mother’s breast from the sazskára it has in its mind from its 
experience in a former existence. 

The next word is s'es&a, and it, too, has not been fully defined 
by the commentators. It means ‘remainder’ ‘ balance,’ or 
dend.“ Compounded with sañskára the meaning is that in which 
the remainders are the saiiskaras, or that in which the sañskáras 
are ended, or brought toa close. Bhoja accepts the second meaning, 
and he illustrates it by saying that in the state of Unconscious 
meditation in its perfection all previous sañskáras or residua of 
former conditions, as well as those of the perfect state, are de- 
stroyed, even as in the process of cupellation, lead melted with 
gold not only destroys the dross existing in impure gold, but 
also itself, leaving nothing behind. Thus the Unconscious medita- 
tion is seedless or has no object whatever for contemplation. 
The Patanjala Bhashya takes a different view. According to it, 
in the Unconscious stage all functions are set at rest and the resi- 
dua alone remain behind. (Sarva-vrittipratyastamaya-saiiskara- 
Seshah nirodhah.) And Váchaspati Misra emphasizes this by ad- 
ding the word alone —sañskäras alone remain—(sanskara-matra 
Seshah.) This contradiction may be explained by supposing that 
the Patanjala-bhashya has in view a meditation from which 
there is awaking, while Bhoja describes the final meditation from 
which there is no further waking; for he admits that in the 
earlier stages of the Unconscious meditation there are residua 
peculiar to it. Yogis admit that people do wake from the Un- 
conscious meditation, and that that meditation 18 often practiced, 
and in such cases the satiskáras must remain in a latent state to be 
revived by proper stimuli on waking. It is difficult satisfactorily 
to decide to what condition Patanjali himself referred to. The 
way in which he has used the word sesla would suggest the idea 
that he has been correctly interpreted in the Pdtanjala Bhashya. 
See A. L. at the end of the chapter. 
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The state of Unconscious meditation above described is subject 
to the condition precedent, that there should be repeated acts of 
contemplation or exercise of thought amounting to a habit, as 
regards the necessity of rejecting all causes of disturbance. 
Without it the final stage cannot he acquired. This exercise of 
thought, however, forms a part of the Unconsious stage, and is 
totally unconnected with the Conscious form. Vächaspati Misra 
says— the first word in the aphorism (which I have rendered into 
* preceded by the exercise of thought regarding the cause of rejec- 
tion, and for the sake of idiom put at the end of the sentence) de- 
scribes the means, and the other two define the nature of the medi- 
tation in question” (purvapaderupayakathanamuttardbhyam cha 
evarüpa-kathanam). Dr. Ballantyne has mistaken the purport of 
the word, and made it the conditio precedent. His version is 
** The one [kind of meditation just described] is preceded by the 
exercise of thought in the shape of repose ;—the other [—in- 
dependent of any fresh antedecent—] is in the shape of the self- 
reproduction [of thought, after the departure of all objects.]” 
After what has been stated above, it is obvious that this version 
is not tenable. It may be added that it is not at all usual with 
authors of Sütras to repeat in a subsequent sátra what has been 
already explained in a previous one.] 

Having thus stated the distinctions and the nature of Yoga, 
and having briefly mentioned the method of performing it, the 
author proceeds to speak of those methods more fully. 


XIX. 


Of (the meditative states attained to by the two 
classes of aspirants technically called) the Unem- 
bodied and the Resolved into nature, the world is the 
cause. 


The“ unembodied” (videa) and the “resolved into nature" 
(prakritilaya) have been described in the aphorism on the argu- 
mentative and other forms of meditations (A XVII, pp. 18 1.) 
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Of their meditation the world is the cause. The word dbhara- 
prataya is formed of bhava * world’ and pratyaya * cause.’ 

The meaning is this: that such persons, from their entrance 
into the world (on account of their deserts), become participa- 
tors of similar (inadequate) meditation. Not being conscient of 
ultimate reality, for them this is a mere exercise of the Yoga: 
Hence, exertion should be made for the knowledge of the ultimate 
reality and in the contemplation thereof, with a view to the 
attainment of deliverance. This is the object for which this has 
been said. 

[In the commentary on aphorism XVII, among the conditions 
of Conscious meditation disembodiedness and resolution into 
primeval nature have been pointed out as high. Here the 
object is to show that those results are secondary, and of the 
earth earthy. They do not secure the ultimate end of Yoga. 
They are accordingly meditations, of which the world or Prakrití 
is the cause. They are, nevertheless, desirable exercises as pre- 
paratory to the state in which the ultimate reality is revealed.] 

Of others :— 


XX. 


(In the case) of others this (meditation) is preceded 
by Inclination, Energy, Memory, Meditation, and 
Discernment. 


* Of others" i. e., of Logis, other than (those who have been 
described as) “the disembodied” and “ the resolved in nature." 
* Preceded by inclination” &c.; that meditation which has 
$raddhá &c. as the first means, is called sraddhadipurvaka. 
These, inclination and the rest, act successively as the means and 
the end, ८. ८. they serve as the means or instruments for the Con- 
scious meditation. Thereof “ Inclination” ($raddAà) is approbation 
in favour of the Yoga. “ Energy” (vírya) is strenuous exertion. 
* Memory" (smriti) is not letting out what is once cognised. (A. 
XI, p. 12.) “ Meditation" (samádhi) is intentness on a single point. 
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Discernment” (prajnà) is thorough understanding of that which 
is to be known. Now, he who has Inclination” gets Energy,” 
or becomes persevering in favour of Yoga. In the condition of 
“Energy” comes “Memory” of former states, in which the 
thinking principle meditates; and the thinking principle which 
has meditated knows thoroughly what it has thought upon. All 
these are the expedients of the Conscious form of meditation. 
From the (frequent) exercise of that meditation and from extreme 
dispassion Unconscious meditation ensues. 

[This aphorism explains the practices which should be adopted 
by the neophyte in the first stage of his career asa Yogi. He must 
have Inclination for the exercise he cannot then undertake. The 
Inclination then, must be followed by Energy, or active exertion. 
Then there should be Memory of what he has learnt. Next, there 
should be frequent exercise of Meditation of some being or other 
to bring on the habit for it. And, lastly, there should be clear 
Discernment of what should be done and what should be avoided. } 

Of the Yogis possessing the above mentioned expedients he 
next describes the sub-divisions according to the different ex- 
pedients they adopt (for the attainment of their object). 


XXI. 
Proximate for the ardently impetuous. 


(To complete the aphorism the words:) * The attainment of 
the state of meditation" are required to be supplied. Impetu- 
ous" (safívega), energetic exertion for the execution of a work. 
८ Ardent” (¢ivra), excessively, in a high degree. On the part of 
those who are thus ardently impetuous, the attaiument of Medi- 
tation is proximate” (ásanna). The fruition of Meditation is 
also proximate, i. e., quickly accomplished. 

[Having in the preceding aphorism pointed out the practices 
to be adopted by Yogis, the author in this lays special stress on the 
necessity for ardent application. A lukewarm feeling is not 
enough for immediate or early fruition. The application should 
be “ ardently impetuous” to ensure quick reward.] 

Who are then ardently impetuous? To this he replies. 
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XXII. 


There is a further distinction, from there being the 
mild, the moderate, and the excessive. 


There are specifie distinctions among those who adopt these ex- 
pedients, from the mild and other expedients being different. 'The 
divisions of the expedients are “mild” (mridw), ‘ moderate" 
(madhya), and “ excessive” (adhimdtra). These are severally 
threefold, from their being severally subdivided into “ the mildly 
impetuous,” “the moderately impetuous” and“ the excessively 
impetuous.” And in accordance with this division there are nine 
classes of Yogis. The mild expedients are (severally) ‘ mildly 
impetuous,” ‘ moderately impetuous,” and “ ardently impetuous.” 
The moderate expedients are (also) “ mildly impetuous,” ‘ mo- 
derately impetuous,” and “ardently impetuous.” The excessive 
expedients are (likewise), “ mildly impetuous,” ** moderately 
impetuous,” and “ardently impetuous.” And great endeavours 
should be made for the attainment of the “ardently impetuous” 
form of the excessive method. So much for the declaration of the 
distinctions of Yogis. 

(The object of this aphorism is to classify Yogis into different 
orders according to their respective arduousness. Some are mildly, ' 
others moderately, and others ardently disposed, and so each group 
forms an order. Again in their mildness and the rest there may 
be degrees varying from mildness to moderateness and ardency, 
and soeach of the three orders has three sub-divisions, mak- 
ing a total of nine groups. The injunction is that Yogis should 
exert to pass through the several orders as quickly as possible, so 
that the attainment of the final stage may not be delayed. ] 

Now he mentions an easy expedient, distinct from the preced- 


ing expedients. 
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XXIII. 
Or by devotion to God. 
“God” (Férara) wil be described presently (A. XXIV). 


८८ Devotion” ( pranidAána) is a form of resignation to Him. It is 
thorough worship of Him, and the consignment of all one's 
actions to Him. Without wishing for the fruition of worldly 
enjoyments, the making over all one's actions to Him, the preémi- 
nent guide, is “devotion,” pranidhana. This is an important 
means of meditation and of its fruition. 

(In this aphorism the author departs from the Safikhya system, 
by introducing devotion to God as a facile and ready means of 
attaining the end. 000, however, is not made the end, but the 
means to an end of which He forms no integral portion. The theory 
of resignation or dedication of the fruits of allactions to Him, is 
evidently borrowed from the Bhakti system in which it plays 
the most important part. In entire reliance on the providence of 
the Godhead, the Bhakta wishes for no fruition whatever. 
Whatever he does is for the service of the Divinity, and He in 
His mercy is to grant whatever He thinks proper. In the 
Bhagavad Gita this is made the cardinal point of faith, (IX, 27,) 
and there it appears quite consistent; but in the Yoga system 
Kapila found no necessity for it, and Patanjali adopts it asa 
sort of compromise to give atheistic character to his system ; but 
it plays only a very subordinate part. ] 

It has been just stated that meditation may be achieved 
through devotion to God. With reference to this he now proceeds 
to declare, in order, the nature (XXIV), the proofs (XXV), the 
glory (XXVI), the name (XXVII), and the order of worship of 
God (XXIII), as also the fruit thereof (XXIX). 


AXIV. 


God is a particular soul which is untouched by 
afflictions, works, deserts and desires. 
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Those things which afflict are“ afflictions” (klesa). They are 
ignorance and the rest about to be described. Works” 
(karma), are what are enjoined or prohibited (in the S'ástras), as 
also what are mixed, ४. e., partly one and partly the other. 
What ripen out of those works are “ deserts” (vipaka). They 
are kind, age and experience. What abide on the field of the 
thinking principle until fruition is affected are the residua called 
desires (dsaya). “ Untouched,” (apardmrishta,) free from the 
contact in all the three times (past, present and future). Parti- 
cular soul” (Purusha-visesha), is that which is distinct from 
all other souls, and that is the distinction. God” (7’$vara) 
Almighty, or one who is able to grant salvation to creation by the 
fiat of His will. It is true that the contact of afflictions does not 
obtain in regard to any soul, still the afflictions abide in the 
thinking principle of all souls, even as conquest and defeat effected 
by soldiers abide in their master. In the case of this Soul there is 
no such contact of the afflictions in any of the three tenses; hence 
He is especially the Almighty Lord. Such almightiness of His is 
due to sempeternal excess of the quality of goodness, This 
excess is due for certain to the fulness of His wisdom. Being 
separately self-dependent, His wisdom aud almightiness are not 
mutually dependent, for they two are eternally abiding in the 
substance of the Almighty. His relation to that goodness is 
sempeternal, because the union and separation of Prakriti and 
Purusha cannot happen except by the will of that Í$vara. The 
thinking principle in ordinary beings, undergoing modifications 
into pleasure, pain and delusion, becomes, on being touched in the 
body of the Yogi, by the reflection of the soul, known ; but such 
is not the case with Isvara. His superexcellent modification 
of goodness abides eternally without a beginning as the sole 
object of enjoyment. Hence, being distinct from other souls, 
He verily is Isvara. Again, in the case of the liberated soul, 
liability to pain and the like is removed by S'ástric means (such 
as the Yoga, &c.). In His case, however, being always in that 
condition, there is no correspondence with liberated souls. Nor 
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is there a multiplicity of Gods, for if we admit their equality 
there must be diversity of object, and the object (of the enquiry 
into the cause of creation) is defeated ; and if we admit relative 
greatness, he who is the greatest, is God, because in Him almighti- 
ness attains its highest limit. 

[The most important word in the aphorism is J’svara. Derived 
from the root 75, it means ‘ ruler’ or * governor,’ but as that is 
not very definite, I have preferred the precise and unmistakable 
term God, which, though supposed to be derived from good, is 
generally accepted in the sense of a ruler. 

The next word is purusha, which means a man, or the soul of 
a man—that which abides (sete) in the body (pure); but it 
also means a male simply. Dr. Ballantyne uses spirit as its 
equivalent; but as the dualism indicated by European philoso- 
phers between soul or animal life (४०७) and spirit, or rational 
life (116०) is not recognised by Hindu writers, I have accepted 
soul to imply the two collectively. The use of the term shows 
that Patanjali did not much care for the Vedantic theory which 
denounces the idea of attaching sexuality to the Divinity, and, to 
avoid trouble, uses a neuter noun. To prevent misconception he 
thinks it quite enough to say that the soul was of a particular 
kind, quite distinct from all other kinds, and characterised by 
being devoid of all the accidents of humanity. For the sake of 
comparison with his definition it may not be amiss to quote here 
Udayana Achárya's summary of the different definitions of the 
Godhead given in leading Hindu works. It runs thus: 

* Now although with regard to that Being whom all men alike 
worship, whichever of the (four well-known] ends of man they 
may desire,—(thus the followers of the Upanishads as the very 
Knower,—the disciples of Kapila as the perfect first Wise,—those 
of Patanjali as Him who, untouched by pain, action, fruit, or 
deserts, having assumed a body in order to create, revealed the 
tradition of the Veda and is gracious to all living beings,—the 
Mahapasupatas as the Independent one, undefiled by Vaidic or 
secular violations,—the Saivas as S’iva,—the Vaishnavas as Puru- 
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Those things which afflict are“ afflictions” (klesa). They are 
ignorance and the rest about to be described. “ Works” (karma), 
such as are enjoined or prohibited (inthe Sästras), as also such 
as are mixed, ४. e., partly one and partly the other. What ripens 
out of those works are “deserts” (vipaka). They are the results 
of actions, such as caste, existence, and enjoyment. What abide 
on the field of the thinking principle until fruition is affected are 
the residua called desires (asaya). “ Untouched,” (aparamrishta, ) 
free from the contact in all the three times (past, present and 
future). Particular soul" (purusha-vi$esha), who is distinct 
from all other souls, and that is the distinction.“ God" (Fsrara) 
Almighty, or one who is able to grant salvation to creation by the 
fiat of His will. It is true that the contact of troubles does not 
obtain in regard to any soul, still the troubles abide in the thinking 
principle of all souls, even as conquest and defeat effected by 
soldiers abide in their master. In the case of this Soul there is 
no such contact of the troubles in any of the three tenses; hence 
He is especially the Almighty Lord. Such almightiness of His is 
due to His sempeternal greatness in the quality of goodness. This 
greatness is due for certain to the fulness of His wisdom. Being 
separately self-dependant, His wisdom and greatness are not 
mutually dependant, for they two are eternally abiding in the 
substance of the Almighty. His relation to that greatness is 
sempeternal, because the union and separation of Prakriti and 
Purusha cannot happen except by the will of that Isvara. 
In ordinary beings, the thinking principle is modified into 
pleasure, pain and delusion, but in the body of the Yogi, being 
touched by the reflection of the thinking principle (in its 
purity) it becomes known as reflected. Such is not the case 
with Íávara. He is, by reason of His eternity, always solely of 
the quality of goodness and super-excellence; he exists as the 
object (of our meditation). Hence, being distinct from other 
souls, He verily is Íšvara. Again, in the case of the liberated soul, 
liability to pain and the like is removed by S'ástric means (such 
as the Yoga &c.). In His case, however, being always in that 
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condition, there is no correspondence with liberated souls. Nor 
is there a multiplicity of Gods, for if we admit their equality 
there must be diversity of object, and the object (of the enquiry 
into the cause of creation) is defeated ; and if we admit relative 
greatness, he who is the greatest, is God, because in Him almighti- 
ness attains its highest limit. 

[The most important word in the aphorism is Fsrara. Derived 
from the root Fs, it means ‘ruler’ or ‘ governor,’ but as that is 
not very definite, I have preferred the precise and unmistakable 
term God, which, though supposed to be derived from good, is 
generally accepted in the sense of a ruler. 

The next word is purusha, which means a man, or the soul of 
a man—that which abides (shete) in the body (pure); but it 
also means a male simply. Dr. Ballantyne uses spirit as its 
equivalent; but in philosophical works it is always used for soul, 
and to preserve the spirit of the text I have accepted that word. 
The use of the term shows that Patanjali did not much care 
for the Vedántie theory which denounces the idea of attaching 
sexuality to the Divinity, and to avoid trouble uses a neuter 
noun, To prevent misconception he thinks it quite enough to 
say that the soul was of a partieular kind, quite distinct from all 
other kinds, and characterised by being devoid of all the incidents 
of humanity. For the sake of comparison with his definition it 
may not be amiss to quote here Udayana Achárya's summary 
of the different definitions of the Godhead given in leading Hindu 
works. It runs thus : 

“ Now although with regard to that Being whom all men alike 
worship, whichever of the [four well-known] ends of man they 
may desire, — (thus the followers of the Upanishads as the very 
Knower,—the disciples of Kapila as the perfect first Wise,—those 
of Patanjali as Him who, untouched by pain, action, fruit or 
deserts, having assumed a body in order to create, revealed the 
tradition of the Veda and is gracious to all living beings,—the 
Mahápásupatas as the Independent one, undefiled by Vaidic or 
secular violations,—the Saivas as S'iva,—the Vaishnavas as Puru- 
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shottoma,—the followers of the Puránas as the great Father 
(Brahmá),—the Ceremonialists as the Soul of the sacrifice,—the 
Saugatas as the Omniscient,—the Jainas as the Unobstructed, — 
the Mímáisakas as Him who is pointed out as to be worship- 
ped,—the Chárvákas as Him who is established by the conven- 
tion of the world,—the followers of the Nyáyaas Him who is all 
that is said worthy of Him,—-why farther detail ? whom even 
the artizans themselves worship as the great artizan, Visvakar- 
man,)—although, I say, with regard to that Being, the adorable 
Siva, whom all recognise throughout the world as universally 
acknowledged like eastes, families, family invocations of Agni, 
schools, social customs, &c., how can there arise any doubt? and 
what then is there to be ascertained ?"—(Cowell's Kusumánjali, 
p. 2.) 

For a theist, intent on proving the existence of the Deity, this 
summary is good enough ; but it is not absolutely correct. The 
Chárvákas do not admit the existence of the Godhead as the 
supreme ruler. They are atheists, and do not acknowledge any 
Divine supremacy. The Kápilas, though not so outspoken, still 
hold that the existence of the Godhead cannot be proved. Kapila, 
in the Sáfikhya aphorisms says, It is not proved that there is a 
God." (Es'vardsiddheh I. 92.) This idea he works out elaborately 
in his Fifth Book, and, for ready reference, I quote Dr. Ballan- 
tyne’s translations of the aphorisms on the subject. 

Aph. 2.—Not from its [—the world's—] being governed by 
the Lord, is there the effectuation of fruit, for it is by works 
[—z. e., by merit and demerit—] that this is accomplished,— 
[“ by works alone, which are indispensable, —and if we do make 
the additional and cumbrous supposition of a Lord, He cannot 
reward a man otherwise than according to his works]. 

Ap. 9.—[If a Lord were governor, then] having intended his 
own benefit, His government [would be selfish], as is the case 
[with ordinary governors] in the world. 

Aph. 4.—[He must then be} just like a worldly lord, [and] 
otherwise [than you desire that we should conceive of Him ; for 
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“if we agree that the Lord also is benefited, He also must be 
something mundane,—just like a worldly lord ;—because, since his 
desires are (on that supposition) not (previously) satisfied, he must 
be liable to grief, &c." ]. 

Aph. 5.—0Or [if whilst there exists also a world, there be a 
Lord, then, let yours, like ours, be merely"] a technical term 
[“ for that soul which emerged at the commencement of the 
creation,—since there cannot be an eternal Lordship, because of 
the contradiction between mundaneness and the having an un- 
obstructed will“]. 

Ayl. 6.—This [that there is a Lord] cannot be established 
without [assuming that He is affected by] Passion, because that 
is the indispensable cause [of all energizing]. 

Aph. T.— Moreover were that [Passion] conjoined with Him, 
he could not be eternally free, [“ and thus the tenet (of His 
eternal freedom) must be surrendered.’’—“ Pray (let us ask)—does 
Lordship arise from the immediate union, with Soul, of the 
wishes, &c., which we hold to be powers of Nature — (not pro- 
perties of Soul—)or from an influence through proximity simply, 
—as in the case of the magnet? Of these he condemns the 
former alternative]. 

Aph. 8.—If it were from the conjunction of the properties of 
Nature, it would turn out that there is association, [which 
e denies of Soul. “In regard to the latter alternative he 
says”]. 

Ayl. 9.—If it were from the mere existence [of Nature, not 
in association, but simply in proximity], then Lordship would 
belong to every one; [ that is to say,—if Thought obtains 
Lordship merely from proximity, as in the case of the magnet 
(which becomes affected by the simple proximity of iron), then 
it is settled, as we quite intend it should be, that all men indiffer- 
ently, experiencers in this or that (cycle of) creation, (may) have 
Lordship, because it 1s just by conjunction with all experiencers 
that Nature produces Mind, &c. ;—therefore your tenet, of there 
being only one Lord, is overthrown”). 
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Anh. 10.—It is not established [that there is an eternal Lord] 
because there is no real evidence of it, [—“ in the first place, 
there is not sezse-evidence, so that only the evidence of inference 
and of testimony can be offered; and these are inapplicable ;” as 
he proceeds to show]. 

402. 11.—There is no inferential proof [of there being a Lord], 
because there is here no case of [invariable] association [between 
a sign and that which it might betoken ;— and so there is no 
inferential proof of there being a Lord ; because, in such argu- 
ments as * Mind, or the like, has a maker, because it is a product,’ 
the fact of invariable concomitancy is not established, since there 
is no compulsion" that every product should have had an intel- 
ligent maker]. 

Aph. 12.— Moreover, there is scripture for this [world's] being 
the product of Nature [—not of a Lord].” (Sáft£Aya Aphorisms, 
pp. 1147.) 

I should add here that some Kápilas do not wish openly to 
admit their atheism, and appeal for support from the aphorism in 
which Kapila says The existence of such a Lord is a settled 
point,” (III, 5 and 7), meaning by “such” an emergent Lord 
who has been absorbed into nature, and who is in no sense the 
governor of creation. The greater part of chapter III of the first 
book of the Vedanta Sütra treats of this subject; but it is too long 
to be quoted here. 

The Páfanjala Bhashya points out the distinction between the 
emancipated soul and the Godhead thus: “ If isolation be it, then 
would there not be many isolated ones? (Not so.) For the isolated 
ones attain their isolation by rending asunder the three bonds, 
whereas in regard to God there never was and never can be 
such bonds. The emancipated implies previous bondage, but this 
cannot be predicated of God. Again, in the case of the resolved 
into nature there is possibility of future bondage, but it is not 
the case with God—He is sempeternally emancipated and sem- 
peternally the Lord.” Kairalyam praptahstarhi santi cha baha- 
vak kevalinah, Te hi trini bandhanam chhitvad kaivalyam 
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praptdh ; i§varasya cha tat sambando na bhutona bhavi. Yatha 
muktasya pirvabandhakotih prajnáyate naivamisvarasya. Yatha 
vá prakritilinasyottaré bandhakotih sambhavyate naivamisvara- 
sya; sa tu sadeva muktah sadevesvarah. | 

Having described the identity of God, the author next produces 
a proof that such a being exists. 


XXV. 
In Him the seed of €he omniscient attains infinity. 


In that God the seed of omniscience, as also of parvitude and 
magnitude and of knowledge of the knowers of the past, the future 
&c., attains its “infinity,” (niratisaya)* or highest perfection. 
Being the source like a seed it is called seed (vija). It is well 
known that of the qualities of parvitude and magnitude, which 
have degrees, there is an absolute perfection. Thus, the perfection 
of parvitude is seen in atoms, and that of magnitude in the sky. 
In a similar manner knowledge and other manifest attributes of 
the thinking principle compared with each other must somewhere 
attain the highest perfection, and wherever they are in the 
highest perfection, that is God. Although from the general 
character of this inference no precise being is proved, yet in the 
S'ástras His omniscience and other qualities may be precisely 
learnt. 

But how does He, without any impulse of Hisown,cause the union 
and separation of Prakriti and Purusha? Such a doubt should 
not be entertained. Being merciful, He finds in His mercy to 
creation the impulse. His impulse is the wish “ I shall rescue all 
creation (from pain) at the periodical minor and great pralayas.” 
What ever is desirable to one, is his impulse. 

[The logical force of this aphorism is not apparent. Itis a 
mere assertion, and can scarcely be taken as a proof, as the Com- 
mentator puts it forward to be. He himself felt the difficulty, 
and escaped out of it by appealing to the authority of the S'ástra. 


® Niratisaya, limitness, greatness, or infinity. 
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The Sastra here referred to is the Séfkhya, and the P. Bháshya 
quotes a passage from the work of Panchasikha which shows 
that “the first knower, lord, and great sage, with a view 
to creation, in his mercy taught this science to the enquirer 
Suri.“ Mdividvannirmanachittamadhishthaya kdrunyat bha- 
gavin paramarshi rásuraye jijndsumandya tantram pravácheti. 
The first knower is Kapila, who, being an incarnation of Vishnu, 
obtained the science from Sayambhu or Maheévara.] 

Having thus described the identity and proof of the existence 
of God, the author refers to His greatness. 


XXVI. 


He is the instructor of even all early ones, for He is 
not defined by time. 


Even of the primary creators such as Brahmá and others, he is 
the “ instructor," or preceptor, because He is not defined by 
time," for He has no beginning, while the others are so defined, 
having a beginning. 

[The word guru has been translated “ instructor” in accordance 
with the text, and after the commentator who supplies the equi- 
valent upadeshtd. It may be more appropriately rendered into 
“noblest” or “ greatest," as it would make the reason assigned, un- 
defined by time, more consistent, for want of beginning, or being 
not circumscribed by time, does not imply tuition. The object of 
the explanation, however, is to refer to the first tutor Mahesvara to 
whom reference has been made in thelast note. Inthe P. Bháshya 
no equivalent is given of the word, but the sense is explained by 
the word yathdsya sargasyádau prakarsha-gatyásiddÁaA, tathd- 
tikranta-sargadisvapi pratyetavyah. 

Váchaspati Misra explains the term by pra£arsAa “ superior :” 
na vartate prakarshásya gatik praptih pratyetavya dgamdt tadanena 
prabandhena bhagaváníśvaro daréitah. , 

In giving the purport of the aphorism he uses the words: 
Samprati bhavatah brahmadibhyah vi$eshamáAa.) 
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Having thus described the greatness of God, the author now 
supplies His indicator, with a view to help people in their 
devotion. 


XXVII. 
His indicator 1s the Pranava. 


Of the Isvara thus described, the“ indicator," name, expressive 
word, whereby one is thoroughly (pra—prakarshena) lauded (nu) 
or praised, glorified, or hymned is—pranava, which is the same 
with the syllable Om. (The sentence indirectly gives the deriva- 
tion which is pra = “ excessive" and xu = “ to laud,” whence 
Pranava). Between the two (the name and the being denomi- 
nated) the relation of the indicator and the indicated is eternal. 
This is conventionally expressed, but not produced by any one; 
(it is the same) as in the case of a father and his son, when one 
points out the existing relation (by saying) “ this is the father, 
and this is the son,” (though the relationship exists from before, 
and is not produced by the saying.) 

[ Pranava is the technical name of Om, and the injunction is 
that that syllable should be frequently muttered. Care is taken 
to show that the relation between the indicator Om and the 
indicated God is eternal and not produced by man, and the 
example of the father and son explains what is intended. The 
Vedas, the Upanishads and all Hindu works recommend the same 
process, accepting the term as the most sacred name of the Divinity. 
See Chhándogya Upanishad, ChapterI. In two short notes, pub- 
lished in the ‘ Proceedings of the Asiatic Society of Bengal’ for 
1865, pp. 46—208, I take the word to be the Indianized form 
of the Hebrew Aman and the English Amen. ] 


His adoration is next enjoined. 


XXVIII. 


Its repetition and the reflection on its meaning 
(should be made). 


CHAPTER FIRST. 37 


“ Its,” . e., of the Pranava, consisting of three and a half 
instants, “ Repetition” (Japa), pronouncing it in due order, and 
the “ Reflection" (dhdvana), the perception repeatedly of the God 
indicated by it, are the means of concentration of the thought in 
it. Hence, for the accomplishment of meditation (samadhi) the 
Pranava should be repeated, and its meaning reflected upon 
by a Yogi. This is declared. 

(Om is ordinarily declared to be a compound of the letters v 
(a) ड (प) and 8 (m), which supply the three instants, and the con- 
version of the m into the nasal mark supplies the half instant. 
In prosody the word is a long syllable, but in modulated reading 
or recitation its prosodial quantity is १ protracted circumflex 
sound. | 

The fruit of such adoration is next described. 


XXIX. 


Thence the right knowledge of the reverted percep- 
tion, and the removal of obstacles. 


From that repetition and that reflection the right knowledge 
of the “reverted perception" (pratyakchetand) is effected in the 
case of Yogís. That “ perception" (chetand) or power of seeing, 
which turns towards its own internal organ, withdrawing itself 
from (orin opposition to worldly) objects, is called “ reverted 
perception” (pratyak “turning back," ८४८४८८ “ perception") ° 
anda “right knowledge" (adhigama) of it is thereby acquired. 
The“ removal” (७४०), i. e., the counteraction of the power of 
the obstacles about to be described is also effected. 

[The natural function of the senses is to extend outwards, in 
order to receive the impressions of external objects and carry 
them to the sensorium, but that being suppressed by the Yogi, 
the senses turn inwards and find their object within, and therefore 
the function is called reversed, or reflex. The object of this round- 
about way of description is to say that the senses hold communion 
exclusively with the soul. ] 
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Now, a doubt arising as to what are the obstacles ? he says :— 


XXX. 


Disease, Langour, Doubt, Carelessness, Idleness, 
Worldly-mindedness, Mistaken notions, Unattainment 
of any stage of abstraction, and Instability therein ; 
these, causing distractions, are the obstacles. 


These nine, impelled by the force of foulness and darkness, 
become the causes of “ distractions,” ४. e., by these enemies to 
concentration the thinking principle is disturbed. Of the nine :— 

(1) “ Sickness" (vyádAi) is fever and the like, resulting from 
disordered humours. 

(2) “Langour” (stydua) is an indisposition of the thinking 
principle to work. 

(3) „Doubt“ (sañśaya) is the disposition of the thinking 
principle which relies on both sides of a question, as whether 
Yoga is practicable or not. 

(4) *'Carelessness" (pramáda) is a disposition not to exert, 
or indifference in performing meditation. 

(5) “ Idleness” (álasya) is a heaviness of the body and of 
the thinking principle, which is the cause of want of interest in 
matters relating to Yoga. 

(0) „ Worldly-mindedness” (avirati) is the inclination of the 
thinking principle to enjoy the pleasures of the world. 

(7) “ Mistaken notion" (bhrdntidarsana) is wrong percep- 
tion, such as taking a bit of mother-o'pearl to be silver. 

(8) „ Unattainment of any stage" (alabdha-bhiimikatva) is 
not attaining, for some cause or other, a particular stage of 
abstraction. 

(9) “Instability” (anavasthitatva) is the condition in which 
the thinking principle having attained a stage cannot abide in it. 

These being opposed to the practice of concentration of medita- 
tion, are called obstacles," (antárágáA). 

To shew that there are other causes which produce distraction 
of the mind, he says :— 
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XXXI. 
Pain, Distress, Trembling, Inspiration and Expira- 
tion are the companions of distractions. 


Whenever from any cause distractions are produced then pain 
&c., come on. "Thereof— 

(1) “Pain” (duhkha) isa modification of the foulness of 
the thinking principle; it is characterised by pain, which 
living beings exert to remove. 

(2) “Distress (daurmansya) is the agitation of the mind 
proceeding from external or internal causes. 

(3) “Trembling” (afgamejaytva) is the shaking of the body 
which causes unsteadiness in the posture (of a Yogi). 

(4) “Inspiration” ($vása) is a drawing in of the external 
air. The expulsion of the air from the lungs is “ expiration” 
(pra§vdsa) . 

These existing along with the (other) distractions, should be 
removed by the exercise and dispassion already described; (A. XII) 
and therefore they are noticed here 

[Pain here referred to is described in the Pátanjala Bháshya 
as of three kinds: mental, physical and supernatural. That 
which affects the mind without touching the body is mental, 
that which proceeds from disorders in the body is physical, and 
that which proceeds from evil spirits &c., is supernatural. The 
Sáfílàya Karika notices all the three. (Wilson's Séfkhya 
Káriká, p. 2.) 

The Pétanjala Rahasya gives pidd * disease’ as the equivalent 
of Dull la.] 

Another expedient for overcoming the obstacles with their 
accompaniments is now being pointed out. 


XXXII. 


For their prevention let there be exercise on one 
principle. 
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For the “ prevention” (pratishedha Jor obstruction of those 
distractions, let there be“ exercise" (abAydsa) or repeated applica- 
tion of the thinking principle to some one selected “ principle," 
(Kall va), from the force resulting from which arise the condition 
of concentration, and thereby the distractions subside. 

[In former aphorisms meditation has been declared to be of two 
kinds: conscious and unconscious, or seeded and seedless. The 
object here is to inculcate the necessity of constant exercise of 
the first, or the seeded form, to steady the mind, and prepare it 
for the more arduous and diffieult phase in which there should be 
no object upon which to meditate, or the state in which, in the 
language of Wordsworth, “ thought is not.” The highest form 
of conscious meditation is intelligent communion with the soul, 
but this too is not at once practicable, and the instruction is that 
any one of the twenty-five categories may be taken up for medita- 
tion, so that the mind may be trained to the habit of concentra- 
ting itself at any one point at pleasure, and of remaining in that 
state of concentration without fatigue. ] 

Now he describes another expedient with advertence to certain 
works which help to purify the thinking principle. 


XXXIII. 


The cheerfulness of the thinking principle, through 
friendliness, compassion, complacency and indif- 
ference in regard to happiness, grief, virtue and vice. 

८ Friendliness” (maitri) disposition to be friendly. Compas- 
sion," (karund) mercy. “ Complacency” (muditd) to be pleased. 
८८ Indifference” (wpekshd) to feel neither pleasure nor pain. These 
feelings should be felt, in due order, for the happy, the grieved, 
the virtuous, and the sinful. Thus, to the happy one should be 
friendly, (saying) “ blessed is their happiness; and not be envious 
tothem. For personsin grief he should show mercy, and desire 
how to relieve them from their grief, and not remain indifferent to 
their suffering. To the virtuous, with a view to encourage virtue, 
he should express satisfaction, and not be envious of them (say- 
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ing) “ Forsooth, are these virtuous” ? For the vicious a feeling of 
indifference should be practised, neither encouraging nor hating 
them. In the aphorism, the word “ happiness” &c. are intended to 
stand for persons possessing those qualities, These feelings 
of friendliness &c.,producing cheerfulness in the thinking principle, 
easily bring on the condition of Samadhi. These acts are external 
(and not intrinsic parts of the Samadhi). Even as in arithmetic, 
addition and the like are useful in the calculation of alligation, &c., 
(but are not in themselves integral parts of the main object), so the 
feelings of friendship, &c., antagonistic to envy, passion &c., pro- 
ducing cheerfulness, prepare the thinking principle for the con- 
scious form of Samádhi. Passion and envy are the chief causes of 
distractions. When these are thoroughly eradicated, the cheerful- 
ness induced, effects the concentration of the mind (to one object). 

[The Aphorism suggests a second expedient that of cheerfulness. 
Unless the mind is cheerful it cannot be steady, and this cheer- 
fulness is to be brought on by friendliness towards the happy, com- 
passion for those who are in distress, complacency in regard to 
virtue, and indifference in respect to vice. Indifference in 
respect to vice might at first sight appear a very mild feeling, 
but hatred, detestation or other strong manifestation of feeling 
towards vice would mar cheerfulness, and itself be a cause of 
pain and unsteadiness ; hence it is avoided.) 

He points out another expedient. 


XXXIV. 


Or by expulsion and retention of the breath. 


* Expulsion,” (prachchhardana) means the throwing out of 
the air from the lungs ina fixed quantity through a special 
effort. Retention" (vidAárama) is the restraint, or stoppage of 
the motion of breath for a certain limited time. That stoppage 
is effected by two acts—by filling the lungs with external air, and 
by retaining therein the inhaled air. Thus the threefold práná- 
ydma, including the three acts of expiration, inspiration and 
retention of breath, fixes the thinking principle to one point of 

6 


4.2 APHORISMS OF PATANJALI. 


concentration. All the functions of the organs being preceded 
by that of the breath—there being always a correlation of 
breath and mind in their respective functions,—the breath when 
overcome by stopping all the functions of the organs, effects 
the concentration of the thinking principle to one object. The 
Agama proclaims its power of destroying all defects thus: 
* All obstructive functions are caused by faults.” Hence, by 
its destroying faults, it becomes effectual in producing concentra- 
tion of the mind. 

[The definition of “ retention” (vzdhdrana) by the terms 
* stoppage of motion” (gatevichchheda) is obviously faulty, but 
as the aphorism refers to “retention” immediately after the 
* expulsion" (prachchhardana) and the attempt to retain the 
breath after it has been fully expired would be futile, it is 
necessary ६0 inspire before the breath can be retained, and the com- 
mentator is obliged to include that act along with the retention. 
The Pátanjala Bháshya calls the retention to be Pranáyáma 
(vidhárana préndyamak), and in the Sankhya Sütra this meaning 
is accepted. It is, however, not the generally accepted mean- 
ing. Allother Yogic and Tantric works regard the three acts of 
expiration, inspiration and retention performed in specific order, 
to constitute the Pránáyáma. The order is not always the same. 
Some have expiration first, inspiration next, and retention last, 
Others place inspiration first, retention next, and expiration last. 
The word matrapramana in the commentary, which I have 
rendered into “ fixed quantity," has been rendered into sva/pa or 
“little” or “ slowly" in the Pátanjala Bháshya ; but it does not ex- 
press the true technical meaning. "The object of the mátrá is to 
imply a fixed period of time. According to the Skanda Purána a 
mátrá is equal to the time required in one breathing, (Eka érdsa- 
mapi mátrá prámáyáme nigadyate), and to imply that this 
breathing must be natural, the Yoga-chintdmani adds that this 
breathing should be during sleep (when there is no violent effort). 
Nidrávasangatasya puñso yávatkálenaika$váso gachchAatyágach- 
chhats cha távatkálapránáyámasya mdtretyuchyate.) And this 
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period is equal to two and a half palas. (Sárddha svása palad- 
vayátmakaA dla, pránáyáma kdla siddhah.) The pala here 
means the period occupied by a twinkling of the eye. The mátrá 
is obviously taken as a unit, and of these from 1 to 24 are devoted 
to a pránáyáma according as it is inferior, middling, or superior. 
The mode of reckoning the time to be devoted to each act is regu- 
lated in one of two ways ; 1st, by so many repetitions of the syllable 
Om, or the mystic mantra of the performer, or the specific mystic 
syllables (०१4) of that mantra; 2nd, by turning the thumb and 
the index finger of the left hand round the left knee a given number 
of times. The time devoted to inspiration is the shortest, and to 
retention the longest. A Vaishnava in his ordinary daily prayer 
repeats the Víja mantra once while expiring, 7 times while inspir- 
ing, and 20 times while retaining. A Sakta repeats the mantra 
16 times when inspiring, 64 times while retaining, and 32 times 
while expiring. These periods are frequently modified. The 
details vary according to each particular form of meditation, 
and the capacity of the performer. As a general rule it may be 
said that longer is the retention the more proficient becomes the 
Yogi. The usual mode of performing the Prágáyáma is, after as- 
suming the posture prescribed, to place the ring-finger of the right 
hand on the left nostril, pressing it so as to close it, and to expire 
with the right, then to press the right nostril with the thumb, and to 
inspire through the left nostril, and then to close the two nostrils 
with the ring-finger and the thum, and to stop all breathing. The 
order is reversed in the next operation, and in the third act the 
first form is required. This constitutes the Pranáyáma, and it may 
be repeated after short intervals according to choice for hours. The 
object avowed of this performance is the steadying of the mind, 
The HatAa-dípiká philosophises on this by saying, by the motion 
of the breath, the thinking principle moves; when that motion is 
stopped, it becomes motionless, and the Yogí becomes firm as the 
trunk of a tree ; therefore the wind should be stopped. As long 
as the breath remains in the body so long it is called living. 
Death is the exit of that breath, therefore it should be stopped.“ 
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(“ Chale vate chalam chittam nischale niáchalam bhavet, Yogi 
sthanutvamdpnoti tato váyumni rodhayet. Yavad vdyuh sthito 
dehe tabajjivanamuchyate, Maranam tasya nishkrantistato vagum 
nirodhayet.”) 

Elsewhere the text asserts that this Prápáyáma is conducive 
both to health and longevity, and all minor works on Yoga and 
the Tantras generally expatiate at great length on the sani- 
tary and the therapeutic advantages of practising it regularly at 
stated times. The Hatha-dipika, in one place, says, all diseases 
disappear in him who devotes himself to the Pránáyáma ; without 
it in the state of practising Yoga every kind of disease arises." 
(Pránáyámádiyuktena sarvaroga kshayo bhavet, ayuktébhyasa- 
yogena sarvaroga samudbhavah. The idea seems to have travelled 
to the far West, and the spiritualists in America have accepted 
it as a recognised maxim of their system. Many spiritualists 
practice this Pránáyáma under the name of “ deep breathing,” 
and A. J. Davis, one of their apostles, in his Harbinger of 
Health” (pp. 52-53), gives the following directions for curing 
diseases through its means. 

First, if your weakness be general, and the blood is loaded 
with cold matter, lay flat down on your back, and, while breath- 
ing deep, and slow, and uniformly, WILL YOURSELF TO BECOME 
HEALTHY—in your feet and hands, in your knees and elbows, in 
your hips and shoulders, in your bowels and liver, in your lungs 
and brain! The heart will take care of itself. In cases where the 
weakness is generally distributed, all you are required to practice 
(while so prostrated and respiring) is the art of concentrating 
your Will and desires simultaneously on the extremeties first ; 
then work upward and zaward progressively; and when, in the 
lapse of ten minutes of steady, deep breathing, you have reached 
the brain, repeat the process in the ascending scale, as indicated 
in the manner aforementioned. 

* By this Pneumogastric treatment of yourself, you will receive 
spiritual strength from the air—nothing is more certain! When, 
by practice, you can breathe deeply and heroically, and at the 
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same time put your Will upon the restoration of the general 
system, the art of fixing your mind upon some particularly 
diseased part will become less and less difficult. Consumptive 
persons, by simply breathing profoundly, and willing systemati- 
cally, may enlarge their chests and lungs beyond the possibilities 
of disease. Persons of cold temperature, with irregular habits 
and bad practices, may “right about face" and become har- 
monially healthy. Learn to depend upon yourself—use the 
infallible remedies of Nature—and, in spite of priest or doctor, 
you will ‘ pass from death unto life.’ 

“Time or EXERCISES.—In acquiring this psychological power 
over the destinies of your bodily state, and in becoming a Self- 
healing Institution, whether home or abroad—it may be neces- 
sary to practice (either while on your back, or standing, or 
walking, or riding,) perhaps three times in each twenty-four 
hours. Never just before meals, nor soon subsequent to them ; 
but the true time is when chilification is going on; about 90 or 
120 minutes after eating. The spirit world will aid you, by 
forming a secret conjunction with the pneumogastric conductor. 
It is certain, gentle sufferer; do not permit yourself to doubt. 
Nothing is too good in Nature, in matter, in spirit, or in truth."] 

In pointing out another expedient, he foreshadows the con- 
scious form of meditation. 


XXXV. 


Or cognition resulting from sensuous objects may be 
the cause of steadiness. 


* Of the mind” (manasah is understood to) complete the sentence. 
“Sensuous objects" (vishaya) are odour, taste, colour, touch and: 
sound, and that in which these reside as objects is vishayavati, 
the cognition whereof causes the steadiness of the mind. Thus, 
by directing the thinking principle to the tip of the nose, the cogni- 
tion of spiritual odour is effected. In the same way the cognition 
of taste may be effected at the tip of the tongue, the cognition of 
eolour at the forepart of the palate, the cognition of touch at the 
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middle of the tongue, and the cognition of sound at the root of 
the tongue. Thus the cognition of spiritual sense-objects result- 
ing through one or other of those organs becomes the cause of 
the concentration of the mind. This is to encourage Yogís in 
the belief that the Yoga has a fruit. 

[By this commentary the meaning of the text remains perfectly 
unintellegible to the uninitiated. The reason is, the commen- 
tator takes for granted that the rudimentary principles of Yoga 
are known to his readers. The purport is that in the act of 
Pránfáyáma (as explained in A. XXXIV) when the Yogi directs his 
mind to the tip of his nose&c., he derives in the places mentioned a 
sense of those objects which is ordinarily acquired by their natural 
organs, and having done so, he feels no inclination to exercise 
those natural organs, and his mind settles down into undisturbed 
contemplation of the object to which he directs his mind. The 
commentator uses the word divya for which I use “ spiritual” as 
the equivalent. The P. Rakasga uses alaukika or“ supernatural" 
as the equivalent. The word prarritti in the text has been taken 
by the P. Bhasya to be equal to saiivit or cognition. In the 
commentary above and elsewhere the word manas mind has been 
sometimes used for eta, thinking principle]. 

He describes another expedient of the same kind. 


XXXVI. 


Or a sorrowless extremely luminous (disposition 
being produced causes the steadiness of the thinking 
principle). 

(The sense of the aphorism must be completed) by the terms, 
* disposition being produced causes the steadiness of the thinking 
principle." 

The word “lumen” (४४०४४७) means the manifestation (of the 
quality) of goodness. When it exists in its fulness, in any disposi- 
tion it is called “extremely luminous" disposition (jyotismati). 
८ Sorrowless" (vi so is that disposition in which the power resul- 
ting from the exercise of the delightfully pure element (goodness) 
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has removed the grief which is produced by the quality of foulness. 
It steadies the thinking principle. The purport of this is this :— 
when the thinking principle is in the quality of goodness located 
in the cup of the lotus heart as on the waveless milky ocean, and 
the sensuous functions are all destroyed by the light of know- 
ledge, the steadiness of the thinking principle results as a matter 
of course. 

[Briefly, the purport is that when the thinking principle is 
totally griefless, and manifest in the extreme refulgence of the 
quality of goodness, it is steady, and has no cause for vacillation. ] 

In course of pointing out another expedient, he describes the 
object of the conscious form of meditation—or discriminate 
meditation. 


XXXVII. 


Or. the thinking principle taking a passionless 
object (becomes the cause of the mind's steadiness). 


The phrase “becomes the cause of the mind's steadiness” is 
understood to complete the sentence. 

“The Passionless" (vifarága) are those who have abandoned 
all longings for sensuous objects, and their thinking principle, 
which has destroyed all pain, by being made the object of thought, 
becomes the cause of steadiness. 

[The next expedient is the making the thinking principle of 
those who have overcome all passions the object of contemplation. 
Váchaspati Misra explains this by saying “ the passionless are 
Krishna Dvaipáyana and others. To make their thinking 
principle the object of thought is to rely thereon. Vétardgdh 
Krishnadvaipáyana prabhritayah. Teshdm chittam tadevávalam- 
banam, tenoparaktamits.] 

He describes another expedient of this kind. 


XXXVIII. 


Or reliance on knowledge resulting from dream or 
sleep. 
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* Dream" (svapna) is the perception by the thinking principle 
alone of the souls agency when the functions of the external 
organs are dormant. ‘‘ Sleep" (nidrá) has heen already defined 
(A. X). The knowledge which results from “ reliance" thereon, 
1. e., reliance on dream or reliance on sleep, produces steadiness 
of the thinking principle. 

[Although sleep has been defined to be absence of consciousness, 
the Yogís believe absence of consciousness to be a kind of know- 
ledge. (See. A. X,) Váchaspati Misra gives an illustration to show 
how the beatific vision of an image of Mahesvara may, on wak- 
ing, tend to steady the thinking principle in the contemplation of 
any particular object. Perfectly sound sleep of which on waking 
we know only that we have slept well and nothing more, is also 
favorable to steadiness in the same way, perfect calmness of the 
mind being thereby produced. ] 

Different men having different tastes, Logis may affect each a 
different expedient according to choice, and by meditating there- 
on attain his object (sci/. steadiness of mind). To stablish this 


he says— 
XXXIX. 


Or by meditating according to one's fancy. 

By thinking on anything according to choice, whether external, 
asthe moon, or internal, as a plexus of arteries, the thinking 
principle becomes steadied. 

(The object of this aphorism is to show that by constantly 
reflecting on any object of choice, the habit is acquired of keep- 
ing the thinking principle confined to one object. The choice of 
course does not extend to carnal objects, for they would tend 
to excite, instead of allaying, the passions. The moon, or the 
sun, or other similar object has no such tendency, and certain 
plexuses within the chest and the abdomen which are believed 
to be the seats of the thinking principle, are held particularly bene- 
ficial in producing steadiness.] 

Having thus described the different methods, he proceeds to 
point out what the fruit thereof is. 
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XL. 


His mastery extends from the minutest atom to the 
limit of infinite magnitude. 

Having by these means acquired steadiness of the thinking prin- 
ciple, the Yogi, by thinking on minute objects, acquires unfailing 
“ mastery” (vasikara) over the minutest atoms, i. e., his thinking 
principle is not baffled even by the reflection of the most minute 
objects, such as the minutest atoms. In the same way, the reflec- 
tion of big objects, like the sky &c., to infinite magnitude, never 
causes any disturbance of the thinking principle, 7. ८., it becomes 
independent everywhere. Such is the meaning. 

[The purport is obvious. When steadiness is once fully 
acquired, the thinking principle acquires mastery over every thing, 
and nothing can baffle it. The result of this perfect nature is 
transcendantal power over all material and spiritual objects: 
of this full illustrations will follow in Chapter III. The P. 
Bháshya adds that when the thinking principle of the Yogi is 
perfect in this respect, it does not any longer care for the appli- 
ances of exercise elsewhere enjoined. Tadvasikarat paripurnam 
yoginaschittam na punarabhyasakritam parikarmápeksAate iti.) 

What becomes of the condition of the thinking principle purified 
by these methods, he now proceeds to describe. 


XLI. 


To him of overpowered faculties, there area con- 
centration and a consubstantiation in (matters relating 
to) the perceiver, the means of perception, and the 
perceivable, as in a transparent gem. 


He, whose faculties have been overpowered, is “ of overpowered 
faculties” (kshinavrittz). With reference to him there is, in 
regard to the objects of his faculties, no distinction about the per- 
ceiver, the means of perception, and the perceivable, and there 
result a “concentration” and a “ consubstantion.” Tutsthatva is 
concentration in it, (ekdgratd). “ Consubstantiation" (¢adania- 

7 


50 APHORISMS OF PATANJALI. 


natva) is becoming of it, for when the thinking principle 18 
lowered, (or reduced in its carnal functions in the way described,) 
the object of meditation attains superiority. The meaning 1s, 
that such a condition (samdpatt:), or modification to that form, 
results. 

Of this an example is given. In the case of “a transparent 
gem" or clear rock-crystal jewel, whatever colour it dwells upon, 
the same it obtains. In the same way in the transparent, clear 
thinking principle the form of the object thought of is imposed. 

Although the text gives the perceiver, the means of perception, 
and the perceptible, but, according to the order of precedence, the 
terms should be understood to stand as if written “ perceptible, 
means of perception, and perceiver,” for first the meditation 13 
directed to the perceivable; then it is devoted to the perception ; 
and then it is confined to the perceiver, which is mere egoism ; for 
in the case of the soul alone there can be no thinking. Even so, 
the thinking principle tinged by a substantial or a subtile object 
of perception assumes its character. In this sense the condition 
18 implied also to the perceived. 

[The word ४०८४७ in the text means weakened, but this weak- 
ness is not general; according to the P. Rahasya it is confined to 
those subjects which are not thought of, the power remaining in 
full force in connexion with the special object of thought: 
kshina-critteh dlambanavishaydtirikta - vishayanirüpita - vritti- 
sunyasya. Tatsthatva is literally being in a thing, £a there, and 
sthd “ to be reposited; but the commentator gives the equivalent 
concentration, ekagrata. Tadanjanatva is literally being tinged 
thereby, and the stock illustration of the crystal being coloured 
red by the shoe-flower placed in it is adduced; but the com- 
mentator prefers the equivalent tanmayatva “ being of that sub- 
stance." He is, however, not singular in these interpretations. 
The P. Bháshya amplifies the explanation by adding that when 
the soul, as agent or perceiver, is made the object of thought, the 
thinking principle becomes manifest in the special form of that 
soul, and when the emancipated soul is thought upon the think- 
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ing principle becomes of its special form. Grihitripurushdlam- 
banoparaktam grihitripurushasamapannam grihitripurusha-svari= 
pákárena nirbhasate. — Tathá muktapurushalambanoparaktam 
muktapurushasamápannam | muklapurushasvarüpákárema nirbha- 
aate.] 

Having explained the conditions, he now points out its four- 
fold differences (in three aphorisms.) 


XLII. 


The argumentative is that which is influenced by 
the fancy of word, meaning, and understanding. 


That which is perceivable by the organ of hearing, or is an 
explosion or bursting of sound (sphofa), is (technically sound or) 
** word" (sabda). “ Meaning” (artha) is (the sense conveyed 
by the word indicating) a genus (such as the cow or the horse). 
* Understanding" (jnána) is a function of the intellect in which 
the quality of truth prevails (in preference to the other two 
qualities). Fancy" (vikalpa) has been already defined (A. IX) 
* Affected” (safkirna) influenced by them, 8. e., by the three, 
words Kc. That modification, in which the three (words &c.) 
are apparent in an undefined fanciful shape, (i. e., their relations 
are doubtful in the mind), as the word gau “a cow," meaning a cow, 
and conveying the notion of a cow, is called ** argumentative,” 
(savitarka.) 

(The conditions adverted to in the preceding aphorism are four- 
fold, and thereof the first is called argumentative, inasmuch as in 
that condition the thinking principle fancies or doubtfully accepts 
a thing without positive discrimination of the relations between a 
word or its meaning and the idea conveyed by it. The P. Bháshya 
explains it by saying, “ Gau is the word, a cow is its meaning» 
and the idea is that of a cow, and accepting these distinct posi- 
tions in an undivided form.” Gauriti 8abdo Gaurityartho Gaurits 

jnánamilyavibhágena vibhaktánámapi grahanam drishtam. The 
P. Rahasya puts it more clearly by saying “ when on hearing the 
word there is a doubt as to whether the gau is a word, or it is 
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a meaning, or it is an understanding. Gauriti s'abde rute sati 
gauriti s'abdo vá gaurityartho vá gauriti jnánam vá evamvikalpah. 
(See p. 18.) This is an inferior condition. 

The word spAofa, which I have rendered into “ bursting,” is 
the technical name of the sound which is eternal, and of which 
spoken words are but manifestations. The theory of some 
grammarians is that words are eternal, and they become manifest 
whenspoken. Dr. Ballantyne, in his essay on Hindu Philosophy, 


has given a full account of this dogma.] 
The opposite of it or the non-argumentative is next de- 
scribed. 


XLIII. 


That is non-argumentative in which, on the disso- 
lution of memory, the meaning alone without any 
definite identity is apparent. 

When the memory of words and of their meaning has subsided, 
and the shape rises manifest and distinctly graspable, excluding 
the sense of understanding, and appearing as if devoid of a definite 
identity, it is “ non-argumentative." 

(The P. Bháshya explainsthe purport thus : when the intellect, 
intent upon the form of the object of acceptance, forsakes the 
accepting understanding which is like itself, and becomes solely 
of the form of the object, i. e., it becomes of the form of the 
object accepted, it is non-argumentative. | GráAyasvarüpoparaktá 
prajn svamiva prajnárüpam grahanátmakam tyaktg padartha- 
matrasvarupa grahyasvaripapanneva bhavatt sá  mirvitarká 
samapatti.] 

To indicate varieties of it, he says : 


XLIV. 


By this the deliberative and the non-deliberative as 
pertaining to subtile objects are also described. 


* By this," 7. e., by the explanation about the argumentative 
and the non-argumentative conditions, the deliberative (savicAárá) 
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and the non-deliberative (nirvichérd) conditions have been deseri- 
bed. How are the latter? Subtile objects,” (sukshmavisaya)— 
“ subtile” rudimentary matter and the organs are so called. By 
this the former two propositions are made to refer to gross objects. 
They are dependant on gross matter, whether connected with the 
ideas of words, meaning, and understanding (as in the case of the 
argumentative form,) or without them (as in the non-argumenta- 
tive form.) “The deliberative” (savichdrd) is that which is an 
abstract notion defined by place, time, quality, &c. “ The non- 
deleberative" (nirvichdré) is that in which the abstract notion is 
manifest as a mere substratum of quality, perfectly independent of 
all ideas of place, time, quality, &c. These refer to subtile objects. 
[The object aimed at is to assign the argumentative and the 
non-argumentative conditions to gross matter, and the delibera- 
tive and the non-deliberative to subtile objects. The distinction 
seems to be purely technical, implying only slight differences.] 
To explain how far this subtile object extends, he says: 


XLV. 


This subtile objectivity terminates in the indisso- 
luble. 


What has been described about the object of the deliberative and 
the non-deliberative conditions being subtile objectivity extends 
to the indissoluble. That which does not merge into anything, 
nor indicates or implies anything is the Indissoluble” (alifga) 
or First Principle (nature, Prakriti), and subtile objectivity 
extends to that limit. Now in the resolution of qualities, 
there are four stages, viz. l, defined character, (visis] fa 
linga); 2, undefined character (avi§ishfaliflga) ; 3, mere 
character (Jiffgamátra) ; 4, devoid of character, or indissoluble, 
(aliftga). The objects of defined character are the (gross) elements. 
Those of undefined character are the subtile elements and the 
organs. Mere character is indicative of the Intellect; and 
devoid of character, the First Principle. Hereby it is said that 
there is nothing more subtile than the First Principle. | 
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[The word Z/fíya has been defined to be that which indicates 
or characterises, a mark or sign which is inseperable from it, 
and, I believe, the word character is its nearest equivalent. The 
First Principle or Prakriti is called ८८४९१८ or that which is with- 
out anindicator, because by itself it does not specifically indicate 
anything, and is the subtlest of the categories, and there is 
nothing more subtile. “It may be urged," argues the P. 
Bháshya, “ that the soul is more subtile than the first principle, 
but, though it is true that the characterless (aliflga or Prakriti) 
is more subtile than the characterised, still the same cannot be the 
case with the soul, since thesoul is not the material but the in- 
strumental cause of character, and therefore the utmost limit of 
subtility must rest with the First Principle." Nanvasti purushah 
sukshma itt. Satyam yatha liflgat param aliigasya saukshmyam, 
nachdivam-purushasya, kintu liflgasya anvayt-karanam purusho 
na bhavatt hetustu bhavatiti, atah pradhane saukshmyam niratisay- 
am vyakhyatam.] 

He now points out the necessity for these mental conditions. 


XLVI. 


These verily constitute meditation with a seed. 


“ These verily,” i. e. the conditions above described, exist 
with a seed or object. With a seed,” (savija) means conscious 
meditation, (or Samadhi having a distinct recognition, ) because 
such meditations have always something to rest upon. 

[These four conditions have been already described in the 
commentary on Aphorism XVII, and call for no further re- 
marks here.] 

Now, these (conscious conditions) maturate into the non-deli- 
berative condition, and therefore he describes the fruit thereof. 


XLVII. 


In the purity of the non-deliberative (condition) 
there is intellectual contentment. 
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* Non deliberativeness” has been already defined. (Aph. 
XLIV). “ Purity” (vaisáradya) means freedom from dirt. The 
non-argumentative condition is superior to the argumentative. 
To that the deliberative which has a subtile object in view, (is su- 
perior). Again, the non-deliberative, which has no object in view, is 
superior to the preceding. When by rigorous practice “ purity,” 
as the condition of freedom from dirt, is attained “ intellectual 
contentment” results, i. e., the thinking principle, being free 
from pain and longing, becomes fit to flow in an even course. 
This is the purity of the thinking principle, abidence in which 
is steadfastness (Aph. XX XII). 

(The four conditions are graded in due order, and the last is 
declared to be the best of them, because in the highest purity of 
that condition there is perfect intellectual contentment, in which 
one can behold all knowledge like one seated in the palace of 
wisdom can look, as from the top of a mountain, upon groaning 
mortals below on earth, without being in any way disturbed. 
Prajnaprasadamaruhya asochyah s'ochatojanán, Bhimishthaniva 
sailasthah sarván prájnonupasyati.] 

He next explains what happens when this condition is attained. 


XLVIII. 


In that condition knowledge becomes truth-support- 
ing. 

That “ knowledge" (prajná) which supports the“ truth" (rita) 
or reality, and never permits it to be covered by misconception 
(A. VIII) is *truth-supporting" (7ritambhard), and in the 
condition (aforesaid) this is acquired. With the light of that 
knowledge the Yogi perceives everything in its true character, 
and acquires the highest Yoga. 

[In the next aphorism it will be shown that this perfect know- 
ledge is the same with the transcendental power of knowing things, 
independently of the ordinary means of ascertaining truth.] 


Its distinction from other forms of knowledge is now to be 
explained. 
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XLIX. 


The knowledge which results from testimony and 
inference is general, (and differs from this) which has 
& specific object (in view). 


“Testimony” (s’ruta) is knowledge founded on sacred texts. 
“Inference” (anumdna) has been already defined (Aph. VII). 
The knowledge which results from these two has generals for its 
object, since neither words nor characteristic signs are able, like 
the organs of sense, to convey -a knowledge of particularities. 
While this knowledge (the one under notice), resulting from the 
purity (fulness) of the non-deliberative condition, is distinct from 
them, inasmuch as it has a speciality for its object. When one 
is in the condition of this knowledge, the truth of all subtile, 
intercepted, and remote objects becomes manifest in a clear form. 
The advice is, that for this reason it is proper that every exertion 
should be made by Yogís for the attainment of this knowledge. 

[The transcendental powers referred to above are here de- 
scribed to be the power of observing things which are so subtile, 
or so intercepted, or so remote that they cannot be observed by 
the ordinary appliances of perception. ] 

He now describes the fruit of this knowledge. 


L. 
The residuum of this is opposed to all other residua. 


“ The residuum” (saiskdra Aph. XVIII) which is produced by 
that knowledge, obstructs all other residua, whether arising 
during worldly condition or during meditation, č. e., it renders 
them incapable of achieving their respective works. Since the 
residua produced by knowledge being absolute, are more power- 
ful, they are able to preclude all residua resulting from non- 
absolute knowledge. The purport is that for this reason that 
absolute knowledge should be exercised. 
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[The purport of this and of the next aphorism has already been 
explained in the comments on aphorisms XVII and XVIII.] 

Having thus described conscious meditation, he now explains 
the un-conscious form of meditation, (Aph. XVIII). 


LI. 


On the removal of this also, everything being 
removed, there is meditation without a seed. 


** Of this,” i. e., of conscious meditation. “ Removal” (niro- 
dha) is dissolution. On its dissolution all functions of thought 
melting into their causes, and the mere residua which arise in this 
state being also rejected by the conviction “this is not, this is 
not,” meditation without a seed becomes manifest. On this being 
accomplished the soul (puruska) becomes pure, and abides solely 
in its own nature. 

[The P. Bhdshya explains the aphorism thus: That medi- 
tation 18 not only antagonistic to the impressions of the Samá- 
. dhi state, but also to the residua left by those impressions. 
But how do the residua of the suppressed (nirodha) state 
remove the residua of the meditative state? By the influence 
of the duration of the suppressed state the existence alone of the 
impressions produced by the suppressed thinking principle is 
perceptible. As the thinking principle then merges into its 
own natural form along with all the impressions of the waking, 
the meditative, the suppressed and the isolated states, their residua 
can no longer be antagonistic to the natural state of the thinking 
principle, nor the causes of its (separate) existence. And 
since the thinking principle, divested of its functions, along 
with the residua of the isolated state, is suppressed, and in that 
suppression the soul resides in its own form, it is called pure and 
liberated.’’] 

Now in this (chapter) have been described Yoga, the subject of 
the work (A. I), its definition by the words the cessation of the 
thinking principle (A. II), exercise (XIII), dispassion (XV), the 

8 . 
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nature of the two means and their varieties (XVI, the conscious 
and the un-consoious forms of Yoga, the inferior and superior Yoga 
(XVII—XVIII), the various means of exercising Yoga, easy 
means of accomplishing it (XIX—XXIII), definition of God 
(XXIV), his proof (XXVIII), greatness (XXVI), indicator 
(XXVII), mode of worship (XXV), and its results (XXIX), the 
perturbations of the thinking principle (XXX), and the pains 
thereon consequent (XXXI), the means of obviating them by 
study and benevolence (XXXII-XXXIII), regulation of breath 
(XXXIV), condition preceding the conscious and un-conscious 
meditations (XXXV), meditation with a seed, mental afflictions 
(XLI), their definitions (XLII-XLIV—XLV), their fruits 
(XLVI—XLVIII),their object (XLIX), and meditation without 
a seed (LI). Thus is the Yoga chapter explained. 

[The above summary has not been translated literally. The 
original is interrupted by à number of participles and explanatory 
words which have been omitted as they would have served only 
to make an uncommonly long sentence very much involved.] 

This is the end of the first quarter or Yoga chapter of the 
commentary entitled Rajamartanda on Patanjali’s Institutes of 
the Yoga by the great king, the superior king, the illustrious 
Bhojadeva. 
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CHAPTER SECOND. 


May the three-eyed Lord of the universe, by whom has beer 
disclosed the several means of obtaining the occult powers of the 
difficultly-achievable Yoga, be favourable to the attainment of 
the desired object ! 

Having in the first chapter explained the Yoga for those 
w hose thoughts are collected, together with the means thereof, 
the author now, anticipating the question what should be the 
practice of the means for the achievement of the Yoga for those 
whose thoughts are in a waking (worldly) state, describes the 
Kriyá-yoga (practieal Yoga), with a view to establish the mode 
of accomplishing it. 

[This chapter is designed for persons who have not obtained 
control over their passions, but who are nevertheless desirous 
of practising those works which are calculated to train them for 
the performance of the highest branches of the Yoga, and 
to enable them to acquire supernatural powers (riddAés). Inas- 
much as this training can be attained only through active exercise 
of certain duties, and those duties form the topics of this chapter, 
the chapter is called Kriyá-yoga or Practical Yoga.’’] 


I. 
Asceticism, muttering, and resignation to God con- 
stitute the Practical Yoga. 


* Asceticism" (tapas) is the observance of the fasts called 
Krichchhra, Chándráyana and the like enjoined in another 
S astra (Dharma-édstra). “ Muttering" (sádhyáya) is the inaudible 
repetition of particular mantras preceded by the Pranava, (7. e., 
thesyllableOm). Resignation to God” (J’svara-pranidhana) is 
the dedication to the Supremely Venerable all one’s works, without 
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any concern for their fruits. These, it is said, are the Practical 
Yoga. 

[This aphorism defines what Practical Yoga is. It includes 
the three acts of Asceticism, Muttering, and Resignation to God. 
The first includes all those acts of fasting and the like which 
the Smriti ordains for the mortification of the flesh. In this sense 
tapas would be best rendered by religious austerity or self-denial, 
but the examples given are included under the head of penance. 
The Yogis do not exclude any of them, nor, except in the form of 
seats &c., add any new form of penance. The Krichchhra named 
in the commentary is by some believed to be the same with the 
Prájápatya, and by others with the Sántapana. The first is effected 
by eating oncea day for three days in the morning, then once in the 
night for three days, then subsisting for three days on food given, 
unasked, as alms, and lastly fasting for three days. The fast is 
absolute, and not even a mouthful of water is allowed to be drunk. 
'The second is effected by living for six days on the five products 
of the cow and water in which kuŝa grass has been steeped, and 
absolutely fasting on the 7th day. The Chándráyana has several 
varieties, but all of them are regulated by the moon's age, the food 
being daily reduced by one mouthful from the first day, till on the 
newmoon no food is taken, and then on the next day beginning with 
one mouthful the full allowance is got on the day of the fullmoon. 
These penances are ordained for particular heinous sins. In citing 
their names it is not the object of the commentator to enjoin that 
these particular penances shonld be regularly practised, but 
simply to cite examples. The Hathadípiká enjoins some forms 
of asceticism suited to the Rája-yoga. The object is, there should 
be constant mortifying of the flesh so as to subdue its longings. 

Muttering, like the last, 18 a part of the Smriti ritual, largely 
dwelt upon in the Tantras. Every householder has a particular 
mantra which he is required to repeat for a certain number of 
times every day, the number varying from twelve to many 
thousands according to choice. The muttering is so done as not 
to be audible to a bystander, but in a manner so that cach repe- 
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tition may be clear and distinct, and fit to be counted by the 
mutterer. The P. Bhdshya and the P. Rahasya add that 
sadhydya implies either the muttering of a mantra, or the study 
of that s'ástra which relates to emancipation. Pranavadi-pavitra- 
nam japo mokshas'astradhyayanam vá. 

Resignation to God (pranidhdna) has been already explained 
on p. 28. 

These are essentially necessary as preliminary practices, but 
they do not constitute the Yoga itself.] 

(To the question) of what use are these, he replies: 


II. 


It is for the purpose of the contemplation of Sama- 
dhi and for weakening afflictions. 


* Afflictions” (1८2८862) will be presently described (II, III.) To 
** weaken them” is to make them unfit for their respective works. 
“ Samádhi” (meditation) has been already explained (I, xx.) Its 
“contemplation” (bhdvand) is repeated cogitation of it in thought. 
That Yoga which has these contemplation and weakening for its 
purpose (artha), object, is so called (kriyd-yoga). What is said 
is this: These mortifications, &c. when practised, weakening the 
afflictions of the ignorance residing in the thought, become acces- 
sories to Samádhi. Therefore the advice is that the Yogi should 
first turn his attention to this Practical Yoga. 

[The purport of this aphorism has been already anticipated 
-in the remarks on the last preceding Aphorism. | 

It has been said (above that the Practical Yoga 18 wanted) 
for the purpose of weakening the afflictions, and what those 
. afflictions are he now describes. 


III. 


Ignorance, egoism, desire, aversion, and ardent 
attachment to life are the five afflictions. 
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“ Afflictions” (kleśáł) are the five, ignorance, &c., which will 
be (presently) described. These, being of an obstructive cha- 
racter, 2. e., producing distress, become the object of the term 
affliction. These, abiding in the thinking principle, strengthen 
the modifications of the (three) qualities whieh constitute mun- 
dane existence. 

(Here the names of the afflictions are given, but their defini- 
tions are reserved for subsequent discussions. The reason why 
they are called “ afflictions,” is explained to be that they tend 
to promote those modifications of the thinking principle which 
the three qualities of goodness, foulness, and darkness tend to 
for worldly purposes. In other words, those functions which 
attach the mind to the world are afflictions, because they stand 
in the way of emancipation.] 

Although all these are equally afflicting, nevertheless 
ignorance, being the source (of all of them), 18 the chief, and to 
establish this he says: 


IV. 


Ignorance is the field of those which follow, 
whether they be dormant, weak, intercepted or 
simple. 

* Ignorance” (avidyd) is delusion ; it is in fact the assumption 
of that being the soul which is not soul. It is the“ field” (kshetra), 
or ground of production, of those which follow, 2. e., egoism 
and the rest, and each of them may be in one of the four condi- 
tions of dormancy, &c. Wherever the reverse-idea-producing 
ignorance becomes weak, there egoism and the other afflictions 
are not seen to arise, for it is seen that where the mistaken 
notion exists there they arise, it follows, therefore, that ignorance 
is their source. 

The “dormant, weak, intercepted or simple.” Of these 
afflictions those which, existing in the thinking principle, do 
not, owing to the absence of an exciting cause, produce their 
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effect, are called “dormant” (prasupta), asleep. Thus in child- 
hood. Though residing in a child in the form of instincts those 
afflictions do not, from want of co-operation of an exciting cause, 
flare up. 

Those afflictions are said to be “ weak” (tanu) which, be- 
coming overpowered in their effort to perform their respective 
functions by their mutually contradictory inclinations, reside in 
the thinking principle in the form of instincts, but are not able 
to carry on their work without the aid of numerous auxiliaries. 
This is the case in the practising Yogi (who being engaged in 
one particular contemplation does not allow the afflictions to 
disturb his thoughts, They are in him, but in a condition of 
weakness produced by their non-indulgence). 

Those afflictions are said to be “intercepted” (vichchhinna) 
which remain with their powers overcome by a particularly 
potent passion, as desire when the prevailing passion is aversion, 
or aversion when the prevailing passion is desire: being mu- 
tually opposed to each other, they cannot dominate at the same 
time, (one must for the time intercept the other). 

Afflictions are said to be“ simple" (uddra) when, having their 
auxiliaries beside them, they carry on their respective functions. 
This is the case of the waking condition of those who follow not 
the ways of the Yoga. 

Each of these four (afflictions) has ignorance for its root, and 
is also attended by it, for nowhere are the afflictions found 
existing by themselves as opposed to, or independent of, the 
attendant. When that ignorance, a mere falsehood, is removed 
by thorough knowledge, these afflictions, like roasted seeds, never 
sprout again. It follows that these are both rooted in, and attended 
by, ignorance; hence they are all implied by ignorance. The 
conclusion is that as all these afflictions are calculated to produce 
distractions of the thinking principle, it is the foremost duty of 
the Yogí to exert for their removal. 

[In A. III the afflictions have been described to be five in 
number. In this the author shows that four of them owe their 
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origin, and are subject, to ignorance. He also shows that they are 
always present, though not always active. The causes of their 
want of activity are described to be dormancy, weakness and 
interception ] 

He now defines ignorance. 


V. 


Ignorance is the assumption of that which is non- 
eternal, impure, painful and non-soul, to be eternal, 
pure, joyous and soul. 

The assumption of a thing being what it is not, is“ igno- 
rance” (avidyd). That this is its general definition follows from 
its distinctions as pointed out (in the aphorism). Thus the 
assumption of eternity in the non-eternal water jar and the 
like is ignorance. In the same way, the assumption of purity 
in impure objects, like the body and so forth, that of joy in 
pain, and that of the soulin the body (which is not soul, are 
results of ignorance). By these is explained the mistake of con- 
founding vice with virtue and the useless with the useful. 

[The P. Bhashya argues that although the word avidya is 
formed of the privative particle ढ with vidyá “knowledge,” it 
does not mean simple absence of knowledge, but a conception 
distinet and the opposite of it, and illustrates it by the examples 
of amitra and agoshpada, the former of which, though formed of 
a (absence) and mitra “a friend,” does not mean the absence of a 
friend, but an enemy, and the latter, formed of a and goshpada 
“the footprint of a cow," does not mean the absence of the 
footprint of a cow, but a country. Tasyds chámitrágoshpada- 
vadavastu sa tattvam vijneyam, yalhá námilro mitrabhdvo na 
mitramátram, kintu tadvirudhah sapatnah, yathá vágoshpadam na 
goshpaddbhdvo na goshpadamátram, kintu des'a eva, tdbhyamanyat 
vastvantaram, evamavidyá na pramánam na pramdndbhavah, kintu 
vidyáviparitam jgánántaramavidyeti.] 

With a view to explain egoism, he says : 
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VI. 


Egoism is the identifying of the power that sees 
with the power of seeing. 

The power that sees” (drik-sakti,) is the soul (Purusha). 
**'The power of seeing" (darsana-§akti) is the internal organ 
produced by the quality of goodness unaffected by the qualities 
of foulness and darkness. What is said is, that the assumption 
of the two extremely different things,—the one being the 
enjoyer and the other the enjoyed—the active and the inert,— 
being the same is egoism (asmita). Thus, when nature (prakritz), 
though really devoid of the power of enjoying and of intelli- 
gence, fancies “I am the enjoyer,” “I am the intelligent," the 
blunder is the affliction called egoism. 

[The internal organ is a modification of the quality of goodness, 
which marks the distinction between itself and the things around 
it. In this state it is egotism; but when that internal organ 
ceases to perform this function, and only a sense of mere 
existence is felt in the thinking principle without any distinction 
of the self and the things around itis egoism. This definition 
was anticipated by the commentator in his remarks on A. xvii 
chapter I, (p. 19) and the author gives it here.] 

He defines desire. 


VII. 

Desire is dwelling on pleasure. 

* Dwelling on pleasure" (sukhdnuéSayi) is lying on pleasure. 
The longing or thirst for pleasure on the part of him who had 
experienced it before, and is impelled by its remembrance, is the 
affliction called desire (rága). 

[The root # is “to sleep" or “lie down,” and literally the 
translation of anws'ayt should be the sleeper, or that which lies on 
something, but idiomatically I prefer dwelling, as it conveys more 
clearly the idea intended by the author. Obviously he means the 
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dwelling on, or keeping alive in the mind, the idea of some 
object or other. Anusaya means “to follow" or “ to pursue," 
and that would afford a very appropriate rendering of the term 
here, but in the next aphorism it has been used with reference to 
pain, and as no one pursues pain knowing it to be pain, that 
rendering cannot be adopted. It is true the word also means 
“ repentance,” and it may be assumed that the author has used 
the word in two different senses in the two aphorisms, but such 
an assumption would be unjustifiable in dealing with definitions. 
The author, in his aphorisms, has nowhere evinced any leaning 
for rhetoric or verbal ornament, and it is very unlikely that he 
should use the same word in two consecutive aphorisms in two 
contradictory senses, when his object is to make things clear, and 
not to confound.] 
He next defines aversion. 


VIII. 


Aversion is dwelling on pain. 
* Pain" (duhkha) has been already defined, (C. I, ३४४1). That 


which one, having experienced it, and remembering it, is averse 
to its means as undesirable, is the affliction called “ aversion’? 
(dvesha). 

[Three of my MSS. has pratikiula-lakshnam for ukta-laksh- 
nam. If that reading be adopted, the meaning would be “ Pain 
is of an opposite nature," ४. e., in the case of pleasure there is a 
longing or thirst to get the object, while in that of pain, the 
feeling is the reverse, or avoiding to get it.] 

He now defines tenacity of life. 


IX. 


Tenacity of life is an attachment to the body 
which relates to the residua of one’s former life, even 
on the part of the wise. 
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The fear arising from the memory of pain from death endured 
in a former life prompts the constant wish, “ May I not be 
separated from the body and its objects," and the attachment 
to the body resulting therefrom, an attachment which exists 
without an inducing cause, in all beings from Brahmá to an 
earthworm, is the affliction called“ Tenacity of life."  (AAini- 
vesha.) Thus, it is afflicting in the waking or mundane state. 
These afflictions should at the outset be destroyed by the Yogi 
by the exercise of concentration of the mind to one point. 

(The only doubtful word in the aphorism is the first. It is 
formed of the three words, sva “one’s own," rasa literally 
** wish," and rahi, that which carries :-- that which carries or 
keeps in eurrent one's wish." "The commentators have, however, 
not rendered it so. Without giving a synonym of rasa, the 
P. Bhashya uses the word vásaná in its place (marana- 
dukkhanubhavadiyam vasaneti), and that word is the equivalent of 
saiskara, which I have rendered into residua. In this way the 
term svarasaváAí means that which carries the residua of one’s 
former life.’ It proceeds from the memory of former experi- 
ence, and since no one has in this life experienced the pain of 
death, it must follow that the fear of death must be the result 
of the unconscious memory of the experience of a former state 
of life—and this fear is the cause of attachment to life.] 

Since it is not practicable to remove these afflictions without 
first knowing what they are, the author, having described their 
names (II, III) fields, (I, 1v) divisions, (II, Iv) and characteristics, 
(II, v to Ix,) now explains the division of the means of destroying 
them, according as they are gross or subtile. 


X. 
These, the subtile ones, should be avoided by an 
adverse course, 


Those are subtile“ (súkskma) afflictions which exist in the 
form of residua, but have not assumed a modification in tho 
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form of active work. They are to be avoided (heya), eluded, by 
an adverse course (pratiprasava) or reflex modification. When 
the thinking principle, with its residua, has accomplished its 
course and entered into egoism, which is its source, how can these, 
(afflictions,) being rootless, exist? 

[The five afflictions aforesaid are described under two heads, 
subtile and gross. They are subtile when they exist in the 
form of residua, ४. e., they exist potentially, but are latent. 
They become gross when they break out into active operation. 
Now, the latent ones are to be overcome by an adverse course. 
The natural course is to allow them to manifest themselves 
through the stimuli of external objects; but if the thinking 
principle be directed inwards towards egoism, the course of 
action 18 adverse to the natural tendency of the residua; and, in 
the absence of stimuli, they cannot manifest themselves. "They 
cannot sprout, and are, therefore, compared in the P. Bhashya 
to roasted seeds.] 

He next describes the means for the destruction of the gross 
(afflictions). 


XI. 
Their functions should be avoided by meditation. 


The functions of these afflictions in active operation, which 
manifest themselves in the form of pleasure, pain, and delusion, 
should be “ avoided,” destroyed, by meditation characterised by the 
concentration of the thinking principle ona single point. These, 
being gross, are suppressed by the mere exercise for the purifica- 
tion of the thinking principle, even as dense thick dirt on cloth 
and the like is removed by mere washing, while that which is 
subtile in it requires heating and other (arduous) means. 

[The means of suppressing the gross afflictions, or those 
afflictions which are in active operation, is meditation, or con- 
fining the thinking principle to one action, and focussing it 
there to the exclusion of all other objects. The difference lies in 
this—that in the case of latent afflictions the thinking principle 
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is directed inward, and no opportunity is given tothe latent ones 
to become active; and in the case of gross ones or those which 
are in active action, the thinking principle is confined to one 
object, and thereby all others are excluded. In the one case a 
desire is repressed by turning away from it, and keeping the 
thinking principle occupied with another, and in the other no 
opportunity is given for external stimuli to excite the latent 
wishes. 

The illustration given shows that the subtile ones are more 
difficult to repress than the gross ones.] 

Having thus defined the true character of the afflictions he, 
with a view to explain the residua of works, says: 


XII. 
The residua of works have affliction for their root, 
and are felt (either) in this manifest birth, (or) in the 
unmanifest one. 


By the term “ residua of works" (karmás'aya) the nature of the 
residua is explained, for all works are of the form of residua. By 
(the phrase) Have affliction for their root“ (kles'amúlah) their 
cause 15 indicated, for of good or evil works the afflictions are the 
cause. By (the phrase) “ felt in this manifest birth, or in the un- 
manifest one," the fruition is described. What is felt in the present 
existence is called “felt in this manifest birth” (drishtajanma- 
vedaniyah) ; that which is to be felt in another existence is 
called“ felt in an unmanifest one,” (adfishfajanma-vedaniyaR). 
Thus, some virtuous actions, such asthe worship of the gods and 
the like performed with excessive ardour, produce fruits even in this 
life in the form of kind, age, or experience. Thus, to Nandís'vara, 
through the influence of his worshipping the lord Mahesvara, 
change of kind was secured even in this life. Similarly to 
Visvämitra and others kind and age accrued through the 
force of penance. In the case of some kind alone is changed. 
Thus in the case of Nahusa and others performing vicious acts 
with excessive ardour kind alone was changed. So Urvas’i was 
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metamorphosed into a creeper in the garden of Kártikeya. Thus 
is the rule to be explained distributively or collectively. 

[The leading word in this aphorism is £armásaya. Formed 
of karma “works” and asaya “ virtue and vice,” it implies the 
results which follow from the performances of works. The word 
á$aya has been accepted in aphorism 24, chapter I, to be the 
equivalent of vdsand and saiiskara, and for the sake of concord- 
ance, and in accordance with the commentators, I render it here 
in that sense, inasmuch as the results do not manifest imme- 
diately, but remain latent to even a second or subsequent life in 
the form of residua. 

The works are described to have afflictions for their root, 
because all works proceed from ignorance, egoism, desire, 
aversion, and tenacity for life, technically called the five afhic- 
tions, (II, 111). No work can be performed unless impelled by 
one or other of these five, and so they are the roots of the residua 
that are left behind. The fruits of these residua are borne 
either collectively or singly, and at different times, either in this 
life or in a subsequent one, and the commentator cites instances 
to prove this. The story of Nandisvara becoming a demigod 
occurs in the Vrihannandikesvara Purana. The Ramayana and 
some of the Puranas give the story of Vis'vámitra, a Kshatriya 
by birth, becoming a Bráhmana. The Mahábhárata relates the 
story of Nahusa being changed into a snake by a curse. The 
story of Urvasi’s becoming, like another Daphne, a creeper, occurs 
in the drama of Vikramorvasi. ] 

Now he describes the varieties and distinctions of the residua 
of works with their fruits. 


XIII. 
The root existing, the deserts are kind, age, and 
experience. 


The “ root" (mila) is the afflictions aforesaid. As long as the 
afflictions are not removed, the deserts (vipáka), fruition of works, 
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good and evil, follow in the form of kind, age, and experience. 
* Kind" (Játi) means being a man or some other being. Age" 
(áyus) is always remaining in the same body. Experience" 
(bhoga) means sense objects, the senses, and consciousness of 
pleasure and pain, according as it is accepted in the passive, 
instrumental, or abstract sense. 

The purport of this is this: That as the residua of works 
reposited in the thinking principle from time without a begin- 
ning, attain maturity, so they, according to their measure, lead 
to fruition in the form of kind, age, and experience. The 
afflictions existing with their roots uncut, the residua of works 
become the originators of deserts. Even as unhusked S'áli 
paddy, like unroasted seeds, are able to germinate, but husked 
grains, like roasted seeds, cannot, so the residua of works, un- 
parted from the afflictions, become the germinators of deserts ; 
though such is not the case when the afflictions are removed, or 
the residua are reduced to the condition of roasted secds. 

[The first difficult word in the aphorism is Játi. Its meaning 
is obvious enough, but I call it difficult because I can find 
no satisfactory equivalent for it in the English language. 10 is 
formed of the root jar ‘to be born, and means that which is 
born; but in philosophy it is used to imply species in a very 
comprehensive sense. It means caste, 2. e., distinction of family; 
or species, that is one distinct from another, as several species 
in a genus or order; or broader distinctions than what is implied 
by species; as also the broadest distinctions which naturalists 
indicate by the term kingdom. The examples given show that 
the word 766 equally applies to the change of caste, as in a 
Kshatriya becoming a Brähman; or to that of species, as in a 
man becoming a demigod ; or to that of a kingdom as in a woman 
becoming a creeper: I know of no such comprehensive term in 
the English language. Dr. Ballantyne uses rank, but I doubt if 
the change of a woman into a creeper or a stone, the change could 
be idiomatically described as one of * rank." Colebrooke uses 
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“birth,” but the change may take place without a regular birth. 
For the sake of English idiom the best course would be to use 
different equivalents under different cireumstances, but that would 
upset the line of argument of the author. Genesis appears to bear 
close approximation to ja¢i, and kind is its Anglo-Saxon counter- 
part. In using “ kind" as the equivalent, I use what appears less 
liable to objection than others, but it is by no means a good one. 

The second word dyus has been so explained by the commenta- 
tor as to imply longevity, but the word means simply“ age" 
or “duration of life," which may be long or short according 
to circumstances :—a meritorious work leading to prolongation 
of existence in a particular body, whereas a vicious one tending 
to shorten the span of life. 

The third word is ०8०9०, which Dr. Ballantyne renders into 
“enjoyment ;” but inasmuch as here it means the endurance of 
pain as well as the delectation of pleasure, I prefer“ experience,” 
which covers both. 

The purport of the aphorism is that the fruition of works 
leads according to circumstances to change of body into a higher 
or lower grade, to the prolongation or reduction in the span of 
life, and to the experience of pleasure or pain. 

The P. Bhashya thus explains the time of fruition: “The 
deserts are of three sorts, kind, age and experience. In regard 
to them the questions are discussed, 1st, Is one work the cause of 
one birth, or is it the cause of many births? 2nd, Are many 
works the causes of many births or of one birth ? 

One work is not the cause of one birth. Why so? Because 
there would be no regularity in the fruition of the remainder of 
innumerable works accumulated from time without a beginning 
along with a recent work. The objection would also be there 
would be no inducement for people (to perform many works). 
Therefore it 18 wrong. 

Nor is one work the cause of many births. Why? Because if 
out of many works each work was to be the cause of many births, 
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there would be want of time for the fruition of all the remainmg 
deserts. Therefore it, too, is wrong. Nor can many works be the 
cause of many births. Why? Because it is not possible for 
many births to happen simultaneously, and consequently it must 
be said to happen successively, and then the objection before urged 
(about want of time) would apply. It follows then that the diverse 
stock of residua of virtuous and vicious actions performed from 
birth to death remains in a dominant or a dominated form, and 
on a death taking place it becomes the cause of a birth, being 
itself liable to destruction on another stock becoming dominant."] 

The above described kind, &c. being the fruits of works, the 
author, in order to show that they produce fruition according to 
the works which are their cause, says: 


XIV. 


. They have joy or suffering for their fruit, accord- 
ing 98 their cause is virtue or vice. 


“Joy” (Aláda) is pleasure, and “suffering” (paritdpa) is 
pain. Those which have joy and suffering for their fruits are 
so called, (i. e., by the term Aldda-paritapa-phalah). 

“Virtue” (७४४८४८) is fortunate action, and the reverse of it is 
* vice” (apunya). Those which have virtue or vice for their 
cause are so called (by the compound term psnyápunga-Aetutva). 

What is said is this :—those works which proceed from virtuous 
actions yield joyful fruition in kind, age, and experience. "Those 
which reeult from vice have painful fruitions. 

[The meaning is obvious, and calls for no remark.] 

To all ordinary beings the fruition is thus of two kinds; but 
to the Yogí all are painful; to show this, he says: 


XV. 


To the discriminating all are verily painful, be- 


cause of the adversity of the actions of (the three) 
10 
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qualities, and of the pains of sequence, anxiety and 
residua. | 

The meaning is, that to the “ discriminating” (viveki) who has 

had experience of the afflictions, &c., all manifest sense- objects are 
painful, like tasteful food infused with poison, and therefore should 
be known as adverse to him, since the thoroughly experienced 
Yogi feels oppressed by even the slightest pain. Even as the 
eyeball feels the acutest pain from the mere touch of a fibre 
of wool which the other organs do not, so the discriminating Yogi 
is distressed by even very slight pain. 
. To explain why it should be so, he says, because of the 
pains of sequence, anxiety and residua.” Inasmuch as the longing 
for objects of enjoyment increases in the same ratio in which they 
are enjoyed, and the pain proceeding from their non-attainment 
is unavoidable, therefore pain always follows pleasure, and there 
is nothing but pain. This is the pain of sequence (parindma- 
duhkhatva). 

Again, since even in the enjoyment of pleasing objects there 
is always a feeling of aversion against that which is antagonistic. 
to them, anxiety cannot be eluded even while in the enjoyment of 
pleasures. This is the“ pain of anxiety,” (tdpaduhkhata). 

* Pain of residua" (sanskdradukkha). The sensation of plea- 
sure, or of pain, arises in the presence of a desirable or an 
undesirable. object, and a corresponding residuum is left on 
the field (of the thinking principle), and since from such a 
residuum a corresponding sensation is produced, and since from a 
great number of such residua the mundane condition is never 
cut short, therefore all residua are painful. 

“From adversity of the action of the qualities" (gunavritti- 
virodhdt). The effects of the three qualities of goodness, 
foulness and darkness, manifesting in the forms of pleasure, 
pain, and delusion, being mutually overpowering or overpowered, 
are hostile to each other. They are everywhere connected with 
pain, hence they are painful. 
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What is said is this :—To the discriminating who is anxious 
to obviate pain to the utmost and absolutely, all the four causes 
above described, appear in the form of pain, and hence all 
deserts are said to be of the form of pain. 

[The object of this aphorism is to establish that everything 
eonnected with worldly life is painful, and Yogis should, there- 
fore, shun them all. To prove this, itis first shown that all 
joyous actions are followed by pain. (The word parindma in the 
text here is used for sequence or result, and not modification as 
in most other places.) There must be a change after the enjoy- 
ment of pleasure, and as there is an increase of desire from 
enjoyment there must be frequent disappointments, and they 
inflict pain. Even in the act of enjoyment there is always a 
dread of something that may disturb it, and so it is not unal- 
loyed. Then all actions and all impressions leave behind 
residua in the field of the thinking principle, and they revive 
sensations of pleasure and pain. And lastly, the three qualities 
are adverse to each other, and therefore they create disturbances 
- and cause pain. The conclusion is a state of pessimism, from 
which the only relief is to be had by totally cutting oneself off 
from all worldly affairs. This pessimism forms the basis of all the 
leading systems of Indian philosophy, and is not unknown in 
Europe. According to Hartmann, “11 we balance our pleasures and 
pains, the latter greatly exceed the former.” Schopenhauer goes 
further, and assigns a negative nature to pleasure, which is very 
much the same as the doctrine of Leibnitz who assigns a 
privative character to pain. He holds that “all pleasure causes 
an exhaustion of the nervous processes, and are in themselves 
indirect, resulting from the cessation or intermission of pain, 
and seldom emerges into consciousness, whereas pain eo ipso 
generates consciousness." He asks, “ what, for instance, are 
al the pleasures of health, of youth, of freedom, of sufficient 
means?  Arethey anything but the absence of sickness, of old 
age, of slavery, of poverty? and is not work itself an evil? 
How great misery does it entail upon.the toiling magses of 
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our fellow countrymen? Does any one work of his own free 
will?” He adds, “no amount of pleasure can compensate for 
any degree of pain.” Again, human life oscillates between 
pain and ennui, which states are indeed the ultimate elements 
of life.” Hartmann holds pleasure and pain to be “ qualitatively 
similar, and only different in quantity.” (Philosophie des Unde- 
wussten). Socrates aptly describes pleasure and pain to be 
“fastened together from one crown.” (Plato, Phedo.) Poets 
generally revel in the pleasures of this world, but Byron, one of 
the greatest among them, says— 


* Count o'er the joys thine hours have seen, 
Count o’er thy days from anguish free ; 
And know, whatever thou hast been, 

"Tis something better—not to be." 


The question then arises whence is the deliverance to come? 
and an able writer thus summarises the answer of the pessimists. 
In knowing that the world is radically and necessarily bad. 
Such knowledge leaves no ground for that old affirmation of the 
Wil tolive. It leads to a negation of Will, to a renunciation of 
desire, which, completed by means of asceticism and mortification, 
must attain that perfect freedom of the Will, that true nirvána, 
in which there is no more Will, and therefore no longer an ideal 
presentation or a real world." (Westminster Review, XLIX, 
128.) This is almost the very language of Kapila}. 

Since pain, residua, works, and the fund of deserts, as aforesaid, 
are produced by Ignorance, and since Ignorance is of the form 
of false knowledge, and should be destroyed by perfect know- 
ledge, and since perfect knowledge is that which decides what 
should be rejected and the cause thereof, and what should be 
approved and its cause, he says this by way of explanation: 


XVI. 


Avoidable is the pain not yet come. 


—t 
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Inasmuch as the past is gone (and cannot be recalled), and 
that which is being experienced cannot be avoided, that worldly 
pain which has not yet come (but may come) is what should be 
avoided. "This is what is said here. 

[The word heya is derived from the root 4d to quit,’ and 
means both that which should be shunned and that which 
can be avoided. The English equivalent has not this double 
sense, but it affords the nearest approach to the Sanskrit term. 
The injunction is, since the past and the present are beyond 
control, exertion should be made to preclude the possibility 
of future pain. Dr. Ballantyne is quite right in rendering 
the aphorism into “what is to be shunned is pain not yet 
come," but when Lea is used as an adjective, this phrase “ that 
which is to be shunned," is too lumbering to be used with 
convenience, Avoidance-worthy conveys the exact meaning, and 
is more easy of manipulation, but it too is lumbering. A single 
term is wanted, and, not knowing any English word of the 
kind, I use what appears to me to approach the nearest to the 
-original, without being its exact equivalent.] 

He now describes the cause of the avoidable. 

XVII. 


The conjunction of the spectator and the spectacle 
is the cause of the avoidable. 


The “spectator” (drish{d) is the soul of the form of intelli- 
gence. The “spectacle” (drigya) is the principle of under- 
standing (intellect). The conjunction,” safiyoga, i. e., coming into 
the relation of the enjoyer and that which is to be enjoyed, of 
these two, without due discrimination, is the“ cause,” (ketu) 
producing agent, of the “avoidable,” (Ac) which is pain result- 
ing from the modifications of the qualities, and that is the world. 
The meaning is that on the cessation of that conjunction 
worldliness subsides. 

(In this aphorism “ the avoidable” is used to imply the affairs 
of the world. Those affairs result from the conjunction or 
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interaction of the soul and the intellect, and inasmuch as world- 
liness is invariably associated with pain, and that pain cannot be 
suppressed as long as that worldliness lasts, and for the sake of 
emancipation worldliness should be avoided, that which is to be 
avoided is here called the avoidable, or the avoidance-worthy. 
The word saiyoga means conjunction, but here a mere reflection of 
the soul is what is meant. The reflection results from propin- 
quity. There is never an actual contact. | 

Having described the conjunction of the spectator and the 
spectacle, he now explains the nature, the function, and the 
motive of the spectacle. 


XVIII. 


The spectacle 18 of the nature of illumination, action, 
and rule; it is of the form of the elements and the 
organs ; it is the purpose of for experience and emanci- 
pation. 

“ Illumination” (prakd§a) is the nature of the quality of 
goodness. Action" (kriyd) in the form of exertion, is that of 
foulness. “ Rule" (७78777), in the form of regulation, is that of 
darkness. "That which has illumination, action and the rest for its 
essential nature is so called, (i. e., by the term prakdsa-harya- 
sthiti-silam). By this the nature of the spectacle is defined. 

* [t is of the form of the elements and the organs" (dhuten- 
driydimakam). The “elements” (6806) are, according as they 
are gross or subtile, the earth, &c. and the rudiments of odour, &c. 
The * organs" (indriya) are threefold, according as they are the 
organs of sense, the organs of action, and tbe internal organ. That 
of which these two (the elements and the organs), in the forms 
of the preceptor and the precept, are the natural modifications, 
not different from its own form, is called “of the form of the 
elements and the organs." By this its action is also described. 

“ Experience” (bhoga) has been already defined, (II, XIII). 
“Emancipation” (apavarga) is the cessation of worldliness result- 
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ing from discriminative knowledge. That which has these two, 
(68096 and apavarga) for its “ object" (artha) or requirement, is 
the spectacle. This is the meaning. 

(There would be no spectacle if there was not in it a power of 
manifestation, 5. e., of illumination, or light. Without some 
action, too, it could not be manifest ; and to be manifest it must 
have some rule or order. Hence the three are described to be the 
three essentials of its existence, or in other words its nature. 
The esoteric interpretation of this is that the spectacle is essen- 
tially the three qualities of goodness, foulness and darkness, 
which must be in action to produce spectacle. It is of the 
form of the elements and the organs. The organs could not alone 
produce spectacles, nor would the elements produce spectacles if 
there were no organs to perceive them and communicate them to 
the intellect. The independent existence of the two, unconnected 
with each other, would also fail to produce a spectacle. They must 
be brought together to do so, and therefore it is that the spectacle 
is described to be of the nature of illumination, and of the form 
of the elements and the organs. The purport of this round- 
about expression is that the intellect is the spectacle when it is 
acted upon by the elements and the organs, or the elements and the 
organs are modified in the form of the intellect. The word used 
in the text is dtmd, and it is explained to be a modification not 
different from its natural form or identity (svarupabhinnah pari- 
námah. What this natural form is is not apparent. Obviously 
the natural form of the intellect, or Buddhi, would be the mean- 
ing, but from what follows, Prakriti would seem to be what 
is meant. I shall notice this lower down, (A. xix, XXI). 

The motive or object of the spectacle is twofold,—it ministers 
to our enjoyment, and it may be made to help us in our endea- 
vours to attain emancipation from the bondage of the earth. 

The word sthits means fixity or abidance, but the Sdftkhya- 
tattva-kaumud? explains it to mean rule, regulation, or order. 
Had there been no order or rule, illumination and action would be 
continuous, and there would be no cessation or break. It is the 


80 APHORISMS OF PATANJALI. 


intervention of darkness that causes the break or order of the 
manifestation of light and action; this is implied by stAzts. It 
implies the quality of darkness.] 

To describe the phases of this spectacle in its various conditions, 
in the forms of modifications which should be known as fit to be 
avoided, he says: 


XIX. 


The specific, the unspecific, the solely mergent, and 
the immergent are the divisions of the qualities. 


« The divisions of the qualities," i. e., their specific conditions, 
should be known to be four—this is enjoined. Thereof the 
* specific”? (vigesha) are the gross elements and the organs. The 
८८ unspecific” (aviseska) are the subtile elements and the internal 
organ. The “solely mergent" (liflgamdtra) is intellect. The 
*immergent" (aliflga) is the unmanifest or undiscrete, i. e., 
Prakriti. This is what is said. Since the relation everywhere of 
this undiscrete of the form of the three qualities is necessary to 
be known at the time of commencing knowledge, the four 
divisions are defined. 

[The object of this aphorism is to explain that the spectacle 
assumes different forms under different circumstances. It is 
* specific? or well-defined when it refers to the elements and the 
organs. Jt.is “unspecific” or undefined when related to the 
subtile elements and the internal organ or the mind. It is “solely 
mergent” or mere thought when it refers to the intellect or the 
thinking principle. And it is immergent" or unmanifest or 
undiscrete when referring to Prakriti. Here Prakriti is included 
as one of the forms or phases of the spectacle, though in the 
commentary on the seventeenth aphorism the spectacle has been 
defined to be the intellect or the principle of understanding 
(७४१६४८८८००). This inconsistency is explained away by saying 
that the intellect is but a modification of Prakriti, and, inas- 
much as its primary form is Prakriti, the spectacle must include 
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Prakriti. The words used in explaining the term dim in the 
commentary on the last aphorism—“ a modification not different 
from its primary form,” (svaripdbhinnah parinámaA) —supports 
this inference. This is, apparently, different from the doctrine of 
Kapila who assigns 23 out of the 25 categories to the spectacle, 
leaving out the soul and Prakriti; but in reality there is no 
difference, except in the phraseology, as will be shown in the 
twenty-first aphorism. 

The four terms have been differently rendered by different 
translators. The terms used above have been taken from Cole- 
brooke and Wilson's *Sáfikhya Káriká. Mr. Davies, in his 
Hindu Philosophy,’ adopts the first two, but for“ mergent” 
uses “attributive,’ and for “immergent” its negative. Dr. 
Ballantyne uses diverse," * non-diverse,” merely resolvable” 
and ''irresolvable." In translating apherism 45 of Book I, I 
have rendered these words collectively with the subject, Liga, into 
“ defined character,” undefined character," mere character” 
and “devoid of character."] 

Since the detestableness of spectacle must be first known, and 
it having been described along with its conditions, to show what 
should be accepted, the spectator, the author now says: 


XX. 
The spectator is absolute sentience, and, though 
pure, still directly beholds intellected ideas. 


“The spectator" (drasktd) is soul. He is “absolute senti- 
ence" (drisimétra), sensation only. The object of using the 
term “ absolute“ (mdéra) is to preclude the idea of tho quality and 
the qualified, (i. e. he is himself sensation and not possessed 
of sensation). Some explain sensation to be an attribute of 
soul. 

He, the spectator, ‘though pure,’ (Suddhopi), i. e. although 
existing by himself in bis own essence, being above all liability to 
modification and the like, “directly beholds intellected ideas.“ 
* Intelleeted ideas” (pratyayas) are knowledge tinctured by 

11 
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worldly objects. Directly" (anu), without any intervention, or 
without any medium, he beholds (pagyati). 

What is said is this. Soul attains his spectatorship by his 
proximity to intellect, which alone is tinctured or influenced by 
passing objects. 

(The soul is sentience only, i. e., it consists of sentience and 
nothing more. In this condition it is absolutely pure, being 
unalloyed by any other object. It, nevertheless, directly beholds 
intellected ideas, or is the percipient, of all ideas without any 
intervention. This is effected by its proximity to the intellect, 
which receives the impressions of the outer world. The act of 
modification or change which perception implies is effected in 
the intellect, and does not extend to the soul. This distinction is 
necessary for the purpose of maintaining the immutability and 
perfect purity of the soul, for the admission of change would 
destroy its immutability and absolute purity.] 

To show that soul alone is the experiencer, he says: 


XXI. 
Only for his purpose is the soul of the spectacle. 


** Spectacle" (dri$ya) has been defined above (II, XVIII). 
Its soul’ (८४७८८८) is its true nature. It, “ the soul of the spectacle,” 
is required for “ his purpose," for the purpose of consummating 
the experiencership of soulto the exclusion of all selfish ends. 
Pradhána in activity does not work with a view to attain any aim 
of its own, but to accomplish the experiencership of soul. 

(The meaning is that the true nature of the spectacle acts 
solely to accomplish the purpose of soul, and not for any 
purpose of its own, for it has none such. It will be noticed 
that the text says it is the soul of the spectacle, and not 
the spectacle itself, that subserves the purpose of soul, and 
the question arises what is its soul? The word used in 
the text is démd, which means soul, i. e., the soul of the 
spectacle subserves the purpose of the soul of a living being. 
The commentator explains démd by svardpa “ it own natural form," 
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or true nature. In the commentary on A, xix, he uses the 
words svaripdbhinnah parindmah, or “a modification not dif- 
ferent from its primary form,” neither of which carries us 
directly to what is meant. It is obvious, however, from the use of 
the word Pradhána—Prakriti in the commentary on the aphorism 
under notice, which in activity, is said, “ not to work with a view 
to attain any aim of its own,” that the “soul of the spectacle” 
is but another form of expression for Prakriti. That Prakriti 
n activity is the spectacle is abundantly evident in the leading 
works of the Sáükhya system. Thus, in the Sáfkhya-káriká : 

«¢ For the sake of soul’s wish, that subtile person exhibits (before it) 

like a dramatic actor, through relation of means and consequence, 

with the aid of nature’s influence." (Verse XLII). Again, “as 
a dancer, having exhibited herself to the spectator, desists from 
the dance, so does nature desist, having manifested herself to 
soul.” (Verse III). Again: ‘Generous nature, endued with 
qualities, does by manifold means accomplish, without benefit 
(to herself), the wish of the ungrateful soul, devoid as he is of 
qualities.” (Verse Lx). Again “ he desists because he has seen 
her; she does so, because she has been seen. In their (mere) 

union there is no motive for creation.” (Verse Lxv1). Similarly 
the Sáükhya Sütra: Nature's creating is for the sake of 
another, though it be spontaneous,—for she is not the experi- 
encer,—just like a cart carrying saffron (for the sake of ita 
master).” (Ballantyne, III, LyIII). Again, “ just like a dancer, 

does she, though she had been energising, desist, because of the 

end having been attained (in the shape of soul’s aim).” (Ibid. 
III, ux). Nor is there any inconsistency in this, for intellect 
does not differ from Prakriti except in being in activity ; and 
“soul,” “true nature,” “original shape of the intellect,” and 

other similar expressions must imply Prakriti or nature, and 

nothing else. This will explain the remarks made in the note on 

Aphorisms xvii and xix. 

Commenting on the passages quoted from the Sáfkhya-kári- 
ká, Mr. Davies observes, “ Beautiful as poetry, but not very 
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philosophie, nor in direct harmony with other parts of the 
Sáfkhya philosophy. Kapila, or I’svara Krishna, forgets that 
nature (Prakriti) has no personality, no powers, no volition, and 
no consciousness," (p. 95.) This is not fair towards J Svara 
Krishna, who provides for such criticism by saying, “as the 
production of milk, which is unintelligent (unknowing), causes 
the growth of the calf, so the developement of nature causes 
the liberation of soul;" (Verse LIx;) and Kapila cites the 
unintelligent cart carrying saffron for its owner.] 

If the accomplishment of the experience of soul be thus the 
only aim, then, on the accomplishment of that object, Prakriti, 
having no other object in view, should cease to be active, and 
the cessation of all modification in it, itself being pure, (४. ¢., 
having the three qualities in equipose) all spectators should be 
free, and it would follow that the world would be cut short, 
Suspecting such a consequence, he says: 


XXII. 


Destroyed in the case of him whose purpose has 


been attained, she is still active, for she is common to 
others besides him. 


Although she (Pra£riti—nature) becomes “destroyed” (nash fa), 
devoid of action, in the case of some one soul which has attained 
its purpose, (kritdrtha), by experiencing the world till the 
manifestation of discriminative knowledge, yet she, being com- 
mon to all souls, remains active (anashk{a) in other cases. It 
follows that Prakriti, being common to all experiencers, can never 
be totally destroyed, nor can the emancipation of one imply the 
emancipation ofzall. This is what is meant. 

[The conclusion arrived at in the next preceding aphorism, to 
the effect that on knowledge being attained, Prakriti ceases to act, 
and becomes functionless, is calculated to suggest the idea that 
her cessation from her action would apply to all souls, so that 
on one soul attaining emancipation all souls would be free, there 
being no active ministering Prakriti to keep them supplied with 
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external impressions. This, however, is not the case. The 
destruction, or cessation, of action, is confined to the particular 
soul concerned. When a soul has, through discriminative know- 
ledge, attained his aim he ceases to be influenced by Prakriti, 
and quod that soul Prakriti is destroyed; but as regards other 
souls which have not attained their aims she remains fully active ; 
and this is indicated by the paradox though dead, still she is 
alive :” nashfopyanashfam. This is the natural consequence of 
nature being one, and souls many. The P. Bhashya explains the 
reason by saying that the contact of the quality to the qualified 
is without a beginning; dAarmínám anddisatiyogat dharmamdtra- 
ndmapyanddisanyogah. | 

Having described spectacle and spectator lie proceeds to 
describe their conjunction. 


XXIII. 


Conjunction is the cause of the apprehension of the 
natures of the inherent power and the lordship of 
power. 


He defines it through its function. “Inherent power" (svagakii) 
is the nature of the spectacle. Lordship of power" (svdmi- 
akti) is the identity of the spectator. That “conjunction” 
(safiyoga) which is the cause of the apprehension of the natures 
of the two, existing correlated as the knowable and the knower, 
is the natural condition of the relation of the experience and the 
experiencer, and no other. Nor is their conjunction of a different 
character from their respective natures, which are eternal and all 
pervading. The character of the experience as the experience and 
of the experiencer as the experiencer is established from time 
without a beginning, and that is the conjunction. 

(The purport of this is that there is an inherent relation between 
the experience as experienceable, and the experiencer as experiencer 
from time without a beginning; that is, this relation is not casual 
or adventitious, produced at particular times by particular causes, 


86 APHORISMS OF PATANJALI. 


but natural and always existing. This relation of the two is 
indicated by the term sañyoga or conjunction, and this conjunc- 
tion or the natural relation of the two is the cause of worldliness. 
As will be explained afterwards, the conjunction is not actual or 
material, but a mere reflection of the one on the other.] 

He now describes its cause 


XXIV. 
Its cause is ignorance. 


That which has been described before (II, Iv) as “ ignorance" 
(avidyd), having the nature of doubt and delusion, is the cause 
of the conjunction which has the form of indiscriminateness. 

(The object of the text is to say that ignorance is the cause of 
the conjunction of soul with intellect, and that conjunction 
produces indiscriminateness, or the want of power on the part 
of soul to distinguish between itself and intellect, and the 
failure to do so leads to the feeling of the pleasures and 
afflictions of the world being borne by it. When the differences 
of the two are distinguished, the conjunction dissolves, and 
soul is free. Dr. Ballantyne has been misled by the presence of 
the word Aeya in the preamble of the following aphorism into the 
supposition that that word is a part of the aphorism under notice, 
and having incorporated it he has interpreted it as such. The 
word, however, has been cited with reference to its use in a 
preceding aphorism. ] 

The avoidable (heya) is the objective of the verb to avoid 
(žá), and to explain what that avoidance is, he says: 


XXV. 
From its absence there is absence of conjunction, 
and that is, avoidance. Thereupon results the isola- 
tion of the spectator. 


** Its,” i. e., of ignorance. On its “absence” (abhava), i. e., on 
its being irradicated by perfect knowledge which is its essential 


CHAPTER SECOND. 87 


opposite, the effect of the conjunction ceases, or is absent, and this 
absence is called avoidance” (ána). The meaning is this: it is 
not, practicable to separate ignorance like an embodied object, 
but, on discriminative knowledge being produced, this conjunc- 
tion, which has indiscriminitativeness for its cause, it of itself 
ceases, and this is its avoidance (Adana). That which is an 
avoidance of the conjunction, is assumed to be an “ isolation” 
(airalya) of the eternally isolated soul. In this way the 
nature, cause, and effect of the conjunction is explained. 

[The meaning is that when ignorance is irradicated by a right 
apprehension of its relation to soul, its relation with soul 
ceases, and this surcease makes the solitary eternal soul isolated 
from ignorance and its consequences, and the soul remains 
isolated, as is its nature. All my MSS. give the reading 
४ of eternally isolated" (nityakaivalyasya,) but Dr. Ballantyne, 
has found a different version; his text has nztyam kevalasya, 
which would give the meaning “ there is eternal isolation of the 
solitary or isolated" —kevalasya nityam kaivalyam, The isola- 
tion is in either case assumed to be everlasting, and hence this 
isolation is believed to be final deliverance from bondage. 

The word]kasvalya is derived from kevala, “ alone,” and “ isola- 
tion” appears to be its most appropriate rendering ; but, inasmuch 
as this isolation takes place by withdrawing or detaching the 
soul from the phenomeral world, Colebrooke and Wilson use 
* abstraction." The Sáfíkyatativa-kaumudi defines it to be 
* absolute suppression of the three kinds of pain, as a property 
of sacred writ, holy sages, and inspired teachers or prophets. 
It must, therefore, be something different from intellect and the 
rest which are the same thing as pain, and cannot effect a spera- 
tion form their own essence." (S'ástránám maAarshánám divya- 
lochanánám cha  kaivalyam chatyantikaduhkha.trayaprasama- 
lakshanam na buddhyddindm sambhavati, te hi dukkhatmakah 
katham svabhdvddibhih mochayitum sakyanti.) Vijnána Bhikshu 
defines it in the same way, and calls it absolute extirpation of 
pain (duhkhatyantikochchhedah). Any way, it is the final reward 
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of the knowledge advocated and the practice of meditation 
enjoined in this system of philosophy. ] 

Now, by way of describing the means of avoidance he points 
out the cause of the acceptable. 


XXVI. 


The means of avoidance is the manifestation of 
undisturbed discriminative knowledge. 


* Discriminative knowledge" (viveka) is the name of the 
knowledge (which shows) that qualities are distinct from soul. 
Its “ manifestation” (kAydé:) is the means (updya) or cause 
of the “avoidance” (Adna) or rejection of the visible. How 
should this be? It should be “undisturbed,” (aviplavd). That 
which has no interruptions, or breaks or repeated intervals of 
waking from meditation, is called undisturbed. 

The purport of it is this: on the disolution of ignorance, 
from the contemplation of that which is adverse to it, the 
cessation of all ideas of relationship, agency, &c., the vanishing 
of the dirt of foulness and darkness, and the refluent modification 
of the intellect, the reflection of soul on intellect is called dis- 
criminative knowledge. And by the constant or uninterrupted 
prevalance of it the function of the spectacle ceases, and this is 
isolation. 

[The object of the aphorism is twofold; Ist, to point out the 
means of avoiding the avoidable, 2nd, to indicate, by implication 
what should be accepted. The means of avoiding the avoidable, 
that is ignorance, is the cultivation of discriminative knowledge 
without any break or interruption. Light and darkness cannot 
exist conjointly, light must always destroy darkness, and as dis- 
criminative knowledge is light, and ignorance darkness, the one 
disappears on the other becoming manifest. Were, however, the 
light to be fitful, or interrupted, there would be certain periods of 
light and others of darkness, and to preclude this the injunction is 
added that the light “should be undisturbed” or uninterrupted. 
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The second object is implied, but not pointed out. If continuous 
light is necessary it follows as a matter of course that that is 
what should be accepted.] 

Having described the enlightenment which takes place in the 
soul on the taking place of discriminative knowledge, he defines 
the nature of the discriminative knowledge. 


XXVII. 


Of that there are, up to its utmost stage, seven kinds 
of enlightenment. 


* Of that," ८. e., of the produced discriminative knowledge, 
the “enlightenment” (prajnda), with the understanding of what 
should be known is, to its “ utmost stage," (práutabhámi) i. e., 
to the stage of Samadhi, along with all its accessories, of seven 
kinds. 

Thereof four are liberation from work, viz., (1) The knowable 
has beenknown by me. (2) There is nothing remaining to be 
known. (3) My afflictions are overcome, and there is nothing 
for me to overcome. (4) Knowledge has been acquired by me, 
discriminative knowledge has been attained by me. Thus, in 
these states, by rejecting all other conceptions, these kinds of un- 
derstanding are produced. This understanding, which is pure 
knowledge regarding work, is called liberation from work. 

Intellectual liberation is of three kinds, viz., (1) my intellect 
has accomplished its purpose. (2) The qualities have finished 
their domination over me; like stones fallen from the crest of 
a mountain they cannot go back to their place; for, tending to 
dissolution in their own cause, and there being a want of the 
original cause which is ignorance, and in the absence of a 
motive, how can there be springing up of the evilones? (3) And 
my meditation has been identified with my soul. Such being 
the case I am existing in my real nature. These three kinds 
are intellectual liberation. Thus, on the springing up of this 
sevenfold knowledge to the utmost stage (of meditation) the soul 
is said to be isolated. 

12 
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[The knowledge which is the aim and object of this system 
of philosophy is, according to its different states of perfection, 
classed under two heads; one relating to works, and the other to 
intellect. The first of these two heads is then divided into 
four, and the second into three sub-heads, making altogether 
seven stages. The lowest stage is that in which the Yogi feels 
that he has known all that has to be known. Tte next is that 
in which he, in addition to the first, feels that he has nothing 
more to learn. In the third there is, in addition to the first 
two, the conviction, that all impediments to knowledge have 
been destroyed, and there is nothing more to destroy. These 
three lead to the conviction that the full amount of discriminative 
knowledge has been acquired, and this constitutes the fourth. 
All these refer to external nature, and since they are connected 
with the active creation or works, they are called liberation from 
work. The second group refers exclusively to the intellect or 
the thinking principle. The convictions, Ist, that the intellect 
has done its office by pointing out the distinction between soul and 
nature ; 2nd, that the qualities which govern the functions of the 
intellect have lost their influence ; and 3rd, that the intellect has 
merged in the soul, refer to the relation of the intellect to the 
soul, and as the conviction is that the intellect has lost its power on 
the soul, therefore, it is called intellectual liberation. All these, it 
will be perceived, are dependant upon judgment, or conscious- 
ness of the effects of certain actions, and therefore relate to con- 
scious or seeded meditation. (Cf. 8. 1, A.17.) The function of 
deliberation or judgment resulting from ratiocianation is in every 
instance present, and the ideas of, I, me, and mine, govern 
the whole. But when the judgment is brought to this final 
stage there is nothing more to do, and then follows the uncon- 
scious condition which is absolute isolation.] 

Having described that the cause of discriminative knowledge 
is the cessation of conjunction, he now explains what are the 
means of its origin, 
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XXVIII. 


On the decay of impurity through the practice of 
the accessories of the Yoga, there is an illumination 
of the understanding till discriminative knowledge 
(results). 

“ The accessories of the Yoga" (Yogaflga) are what will be 
presently described, (xxix.) The practice” (anushfhdna) there- 
of is the intelligent exercise of the same till discriminative 
knowledge results. On the decay of impurity," (asuddhi- 
kshaya), i. e., on the decline of the impurity which is of the form 
of afflictions of the character of an envelope to the manifestation 
of the thinking principle, whatever ** Illumination of the under- 
standing" (jnánadipii) takes place, greater or less, by the modi- 
fication of the principle of goodness till the time of the manifes- 
tation of the discriminative knowledge, the same becomes the 
cause of that manifestation: this is the meaning. 

[The commentary explains the aphorism in a roundabout 
way. The purport is that by the practice of certain exercises 
the impurities which surround the thinking principle are gradu- 
ally destroyed, and as they are destroyed so there results a gradual 
enlightenment which culminates, on perfect maturity, in diserimi- 
native knowledge.] 

The decay of impurity by the practice of the accessories of the 
Yoga having been thus described, the question arises what are 
those accessories ? (To this question) he replies. 


XXIX. 
Restraint, obligation, posture, regulation of the 
breath, abstraction, devotion, contemplation, and medi- 
tation are the eight accessories. 


Some of these being directly beneficial to profound meditation 
are intimate accessories, such as devotion, &c. Others sub- 
serve profound meditation by eradicating hesitation and adverse 


92 APHORISMS OF PATANJALI. 


feelings of slaughter, &c., such as restraint, obligation, &c. Among 
them posture and the rest are successively subservient (to 
sam&dhi). Thus on the acquisition of posture there is steadiness 
in the regulation of breath. The successive ones are to be 
explained in the same way. 

[These eight are classed under two heads, Ist, general or extrinsic, 
and, 2nd, special or intrinsic. The first two are general, because 
they are obligatory at all times ; the other six are intrinsic, because 
they subserve the purpose of the Yoga, but are not otherwise 
necessary. What these eight are will be explained in the follow- 
ing aphorisms. ] 

He now successively explains their nature. 


XXX. 


Restraint includes abstinence from slaughter, false- 
hood, theft, incontinence, and avarice. 

* Slaughter" (isd) is work which requires the destruction of 
life; it is the root of all evils, and its absence is“ non-slaughter,” 
(ahiñsá). As slaughter should be avoided at all times, its 
absence implied by non-slaughter is 1780 mentioned. 

* Veracity" (satya) is confirmity in mind and speech with 
fact. 

“Theft” (steya) is forcibly taking another's property; and 
its absence is “ non-theft” (asteya). 

८८ Continence” (óraÁmacAarya) is subjugation of carnality. 

८ Non-avarice” (aparigraka) is the non-acceptance of objects 
for the promotion of enjoyment. 

These five, non-slaughter, &c., are indicated by the term yama, 
restraints, and reckoned as accessories to Yoga. 


[These restraints figure prominently in all Hindu systems, and 
are by no means peculiar to the Yoga. They obtain equal 
prominence among the Jains and the Buddhists; the latter call 
them Páramitás. Using the term restraint, for Yama, I have 
found it necessary for the sake of English idiom and uniformity 
of expression to use the roundabout form of abstinence from false- 
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hood, &c., instead of the direct positive terms veracity (satya), &c., 
which the text employs. They form the ground-work without 
which no religious superstructure is possible.] 

He points out a peculiarity of these. 


XXXI. 


These are the great austerities of all stages, irrespec- 
tive of kind, locality, time, and compact. 


* Kind" (já/;), such as Bráhmanhood (conf. ante, p. 71). 
८८ Locality" (desc), such as particular sacred pools, Kc. Time“ 
(kala), such as the fourteenth lunation and the like. “ Compact” 
(samaya), the requirement of a Bráhmana, &c. These are called 
the great austerities (mahdvralas). They are imperative in all 
conditions or stages of the thinking principle, “ irrespective" 
(anavachchhinna) of these four conditions of kind, &c., ४. e., it 
does not mean that “I shall not kill a Bráhmana," I shall not 
kill any one in a sacred pool," “TI shall commit no slaughter on 
the 14th lunation,” ** I shall not kill except for gods, Bráhmanas, 
&c.," implying four specific conditions, but that “I shall not 
for any purpose whateoever, kill any one at any place, at any 
time." "The others should be explained in the same way. Thus, 
when these practices are universal, without any qualification, 
they are called ** great austerities." Their interrupted observance 
is not so. 

(The purport is that these restraints should be observed with 
reference to all kinds of being, at every place, at all times, and 
under every circumstance, without any qualifieation whatsoever. 
The object of adverting to “ compact" is to leave no room for 
religious sacrifices, such as the Vedas enjoin. They are, in 


the estimation of the Yogi, as objectionable as unauthorised 
slaughter. ] 


He next describes obligation. 
XXXII. 


The obligations are purification, contentment, 
penance, study, and devotion to the Lord. 
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“ Purification” ($aucAa) is of two kinds, external and internal. 
External (vd means the washing of the body with earth, 
water, &c. The internal (antara) is the washing, by means of 
friendliness and the like, of all dirt from the thinking principle. 
“Contentment” (४८८८०७४) contentedness. The others have 
already been explained. These, purification and the rest, are 
indicated by the term niyama, “ obligation.” 

[These obligations are common to all persons, whether Yogis 
or otherwise. They must be attended to very carefully as much to 
prepare oneself for the performance of the Yoga, as for the well- 
being of ordinary worldly life.] 

How these are accessories to the Yoga, he next explains, 


XXXIII. 

By the exclusion of the questionable the thought of 
its opposite (18 acquired), 

(Those things which) cause doubts or questioning are “ ques- 
tionables" (Vitarka), and these, including slaughter and the like, 
are inimical to the follower of Yoga. When they are obstructed 
or excluded by the thought of their opposites, then Yoga becomes 
easily achievable, and the restraints and obligations consequently 
become accessories to Yoga. 

[The restraints keep one from the performance of certain ques- 
tionable acts, and the obligations train one habitually to avoid 
the questionables, and thereby the thinking principle is prepared 
for undisturbed concentration in the performance of the Yoga. 
The restraints and the obligations necessarily become accessories 
to the Yoga, and are therefore so called.] 

Now he successively describes the natures, the distinctions, the 
varieties, the causes, and the fruits of the questionables. 


XXXIV. 


The questionables are slaughter and the rest. 
(Whether) they are done, caused to be done, or abet- 
ted; (whether) preceded by longing, anger or delu- 
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sion; (whether) slight, moderate or excessive; they 
have pain and ignorance for their endless fruits. 
Hence (the necessity) of the thought of opposites. 


The aforesaid slaughter and the rest are first divided into 
three kinds, viz., done, caused to be done, and abetted. Thereof 
those which are accomplished by oneself are “done” (krita). 
Those which follow from orders to the effect“ do them," “they 
should be done," are caused to be done kirita). Those which, 
on being accomplished by others, are encouraged by (the saying) 
* well done, well done," are “abetted” (anumodita). These three 
forms are described to prevent mistakes respecting them ; other- 
wise a dull-witted person might fancy, “ the slaughter has not 
been completed by me, so no fault rests on me." 

To indicate their causes he says, proceeded by longing, anger, 
or delusion.” Although longing and anger are first noticed, yet 
since delusion, which is characterised by its accepting that to be 
soul which is not soul, the source of all pains, and since longing 
and anger arise from distinctions about differences of relation as 
to one's own or another, delusion should be known to be the root, 
8. e., all faults proceed from antecedent delusion. “ Longing” 
(lobha)) is thirst. “ Anger" (krodha) is an inflammatory func- 
tion of the thinking principle, which sets aside all sense of dis. 
crimination about what is proper and what is improper. Each 
of these is threefold, according as it is distinguished by being done, 
caused to be done, &c., and slaughter and the rest are divisible 
into these according as they are caused by delusion, &c. 

They are again divided into three kinds according as they are 
* mild, moderate, and excessive.” “ Mild," (manda) are slow, 
i. e., neither excessive nor moderate. The“ moderate" (madhya- 
ma) are neither mild nor excessive. The “ excessive” (adhi- 
mitra) are ardent, neither mild nor moderate. 

Thus there are nine kinds, and these being three-fold the total 
becomes twenty-seven. Again, of the mild &c., each being 
divisible according as it 18 mild, moderate and excessive, becomes 
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threefold. The combination to be made as it becomes appro- 
priate; thus mildly mild (mridu-mridu) “ mildly moderate” 
(mridu-madhya), ** mildly ardent," (mridu-tivra). 

Their fruits he describes (by the words) “having pain and 
ignorance for endless fruits." Pain (duhkha) is a function of the 
quality of foulness, manifesting itself in the form of repugnance. 
® Ignorance” (ajndna) is false knowledge in the form of doubt 
or error. "Their fruits are indicated by (the compound term) 
duhkhajndnananta-phaléh. From such pain and ignorance pro- 
ceed ** endless" (ananta) unintermitting fruit. What is enjoined 
is that these should be overcome by the Yogi, who has known 
their nature, cause, &c. by thinking on their opposites. 

[The works condemned by the restraints and the obligations 
have been lumped together under the name of questionable (Vitar- 
ka) for easy treatment, and then their natures, distinctions, 
varieties and fruits are generally described. They call for no 
explanatory remark. | 

In order to explain how perfections arise successively by 
ardent exercise of these (duties) he says: 


XXXV. 


When non-slaughter is confirmed (there is) near 
him abandonment of enmity. 


In the neighbourhood of him who is confirmed in non- 
slaughter there is “abandonment of enmity” (vairatyága), or 
harmless abidance even on the part of the naturally cruel, such 
as of serpents and mungooses. The meaning is, those that are 
addicted to injury, give up their injurious nature. 

[The purport is obvious. When the restraint from 
slaughter has been acquired there cannot exist any feeling of 
enmity, and, naturally hostile individuals, having acquired it, live 
in peace and harmony, like serpents and mungooses, which are 
naturally hostile to each other, and yet under the influence of 
the virtue may dwell together without injuring each other.] 
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He next describes what becomes of him who practices veracity. 


XXXVI. 


In the confirmed in veracity (there is) asylum of 
the fruit of works. 


* Works" (kriydh) are the sacrifices, which, when performed, 
yield the fruits heaven, &c. The Yogi who practices veracity 
rises to such greatness that he attains the fruits without per- 
forming those works, and at his bidding they may be attained 
by any one soever, without performing those works. Such is 
the meaning. 

[Veracity or abstinence from falsehood is here described to be 
as meritorious as the sacrificial rites enjoined in the Vedas; ४. e., 
by practising veracity with unswerving faith one acquires the 
same merit which the sacrifices yield, and that without its being 
tainted by the cruelty which attends sacrifices. The P. Bhashya 
explains that he becomes virtuous, and as a virtuous person 
attains heaven (which is the reward of virtuous works), and his 
speech becomes fruitful. (Dharmika ७8८४८ iti bhavati. Dhár- 
mikah svargam prapnuhiti svargam prapnoti, amoghdsya vág- 
bhavati.)) 

He now describes the reward of him who abstains from theft. 


XXXVII. 


Jewels from all sides approach him who is confirmed 
in abstinence from theft. 


When a Yogí practices abstinence from theft, and that absti- 
nence rises to 8 high pitch, jewels from all sides come to him 
without his wishing them. 

[The objeet here is to show that what may be acquired with 
great trouble by theft, may be had unsought by scrupulous 
abstinence from theft.] 

The fruit of continence he next describes. 

13 


98 APHORISMS OF PATANJALI. 


XXXVIII. 
Attainment of vigour in confirmed continence. 


Whoever steadfastly practices continence obtains, on its attain- 
ing its highest pitch, “ vigour” (virya), or manly power comes 
in him. Conservation of manly vigour is continence, and on 
its attaining a high degree, vigour comes in plenty in the body, 
the organs and the mind. 

[The meaning is that there is always a loss of vigour by in- 
continence, and therefore the Yogi should abstain from it in 
order to conserve his vigour.] 

He next points out the fruit of non-covetousness. 


XXXIX. 
On non-covetousness being confirmed there 18 
conscience of all about births. 


The word Rathantd is the abstract form of katham what, or 
‘what all about,’ and janma-kathantd means all about births, and 
the full knowledge thereof is its “ conscience“ (sambodha). 
The meaning is that he knows all about the questions, What 
was I in a former birth? Who was I? What did I do?" 

Covetousness is not confined to objects of enjoyment ; 10 extends 
to the soul's desire to have a body, for that too is covetousness, 
since the body is needed for enjoyment. And such being the 
case, the knowledge of principles cannot prevail, while the 
inclinations are disposed outwards from the excess of the quality 
of foulness, Now, when on giving up all desire for the body 
and the rest, an indifference 18 attained, then to the indifferent 
being, devoid of foulness, an acquaintance with all past and future 
existences becomes a cause of thorough knowledge. 

(The reward here spoken of is transcendental; it enables the 
observer of abstinence from all covetousness to see by his mental 
eye all that has happened to him in former births, and what will 
happen hereafter.] 

Having thus described the perfections of the restraints, he now 
describes the obligations. 


CHAPTER SECOND. 99 


XL. 


From purity (proceed) loathing for one’s own 
members, and non-intercourse with others. 

For him who practises purity there is a “ loathing” (jugupsd) 
or detestation produced for even the members of his own body 
from discrimination of their nature and cause. (The idea then 
is) “ This body is impure, no fondness for it should be cherished.” 
And for the same reason there results a “ non-intercourse,"? 
(asansarga) absence of relationship, or avoidance of mixing with 
“ others,” (paraih), i. e., with other embodied persons. This is 
the meaning. How can he who loaths his own body from per- 
ceiving its this or that fault, wish to have intercourse with other 
bodies of the same description ? 

[The purity as defined in the commentary on A, XXXII. 
(p. 94) is obviously confined to contact with dirt and conscious- 
ness of the body being naturally impure. Here the latter phase 
18 magnified to the extent of making the embodied loath his 
own body, and à fortiorari all bodies.] 

He describes other fruits of purity. 


XLI. 


Moreover, purification of goodness, complacency, 
concentration, subjugation of the organs, and fitness 
for beholding soul. 


(The words) “are produced" are required to complete the 
sentence. Goodness” (sattva) consists of light, joy, &c. Its 
purifieation, is its not being oppressed (or overcome) by the 
qualities of foulness and darkness. ‘ Complacency” (saumanasya) 
is mental satisfaction from non-perception of distress. “ Con- 
centration” (ekdgratd) is fixedness of the thinking principle on 
any sensuous object to which it may be directed. Subjuga- 
tion of the organs” (indriyajaya) is the abidance in themselves 
of the organs diverted from their objects. “ Fitness of behold- 
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ing soul” (d¢madarsanayogyatva) is the adaptation of the 
thinking principle to do so on the manifestation of knowledge. 
To one who is practised in purity these, purification of goodness 
and the rest, successively manifest themselves. Thus, from 
purity comes purification of goodness; from purification of 
goodness, complacency ; from complacency, concentration; from 
concentration, subjugation of the organs; from subjugation of 
the organs, fitness to behold soul. 

{This aphorism is the sequel of the preceding one; it enu- 
merates advantages in addition to those previously described. 
The advantages noted are of obvious import. ] 

The fruit of exercising contentment. 


XLII. 
From contentment, (proceeds) superlative felicity. 


From contentment becoming excessive such internal felicity 
arises for the Yogi, as cannot be equalled by the pleasures of 
external objects, even to the extent of a hundredth part of it. 

(The meaning is obvious.] 

The fruit of austerity. 


XLIII. 


Through austerity results the perfection of the 
body and the organs, from decay of impurity. 


Through the decay of impurity of the form of distress and 
the like by the exercise of austerity there arises in the mind a 
te perfection" (siddhi) or superiority of the body and the organs. 
The meaning 13 this, the afflictions of the thinking principle 
decay by the performance of Chándráyana and other fasts. 
From that decay the organs acquire the power of perceiving 
the minute, the hidden, and the remote, and the body (the power 
of assuming) at pleasure the form of a molecular, or great mag- 
nitude. 
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[Briefly the purport of the aphorism is that by attaining 
perfection in austerity, a Yogi acquires transcendental powers ; 
his organs are then able to grasp all kinds of objects, 
whether they be so minute as not to be ordinarily perceivable 
by the senses, or so hidden as not to be accessible to the senses, 
or so remote as to be beyond their range. 

The reference to the Cbándráyana is a mere illustration, the 
object is to imply austerity generally, and not to such only as 
are enjoined as penances. The object is not penance or expia- 


tion for sins committed, but the general mortification of the 
flesh. ] 


The fruit of muttering. 
XLIV. 


Through muttering results the cognition of the 
desiderated deity. 


On the perfection of “ muttering” (sddhydya) characterised 
by the repetition or the like of a selected mantra, there results 
a cognition on the part of the Yogi of the deity desiderated : 
the meaning is that that deity becomes visible to him. 

[The word svídAyáya means the study of the Vedas, but here 
it is used in the technical sense of muttering or inaudibly re- 
peating a great many timesany selected mantra. This is closely 
analogous to the counting of the rosary.] 

'The fruit of contemplating on the Lord. 


XLV. 


Meditation is completed through the contemplation 
of the Lord. 


Whoever is thus devoted to the Lord, in bim “ meditation" 
(samádhi) of the kind described (C 1 A 1.) becomes manifest, 
because that Divine Lord, being pleased, excites meditation by 
removing all obstructive afflictions (from the way). 

[The theistical character of Patanjali's doctrine is here estab- 
lished by the admission that the divinity may, when contem- 
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plated, help to promote the object of the Yoga. Kapila repudiates 
the idea.] 

Having described the restrictions and the obligations, he now 
proceeds to describe posture. 


XLVI. 


Posture (is that which is) firm and pleasant. 


** Posture” (dsana) is that whereby one sits, such as Padmásana, 
Dandásana, Svastikásana, &c. When that seat becomes “ firm" 
(sthira) or devoid of agitation, and“ pleasant" (suka) or not 
uncomfortable, then 10 is reckoned as an accessory of the Yoga. 

(The word dsana ordinarily implies the material adapted for sitting 
upon, such as a rug, a mat, a board, a chair, or the like, but here it 
has been used for particular modes or attitudes of sitting, and therefore 
I have translated it into posture and not seat. The aphorism re- 
commends such postures as ensure steadiness and comfort; but the 
postures as described in other works do not convey to a worldly under- 
standing any such idea. Brahmánanda, in his commentary on the 
Hathapradipika, says that Vasishtha, Yájnavalkya and other ancient 
sages had described 84 postures as appropriate for Yogís, and that 
Siva, the greatest of Yogís, was their author. He adds that Gorak- 
shanátha, a Yogi of a later date, but of great renown, reckoned the 
total number of appropriate postures at 84,00,000. (Chaturass- 
tilakshdni cha taduktam Gorakshandthena.) Of the 84 some are 
common, some are more important. Svätmäräma, in the Hathapra- 
dipiká, describes ten as “more important” for the performance of 
the Hathayoga. These are called, 1, Svastika ; 2, Gomukka ; 3, Vira; 
4, Kúrma; 5, Kukkuta; 6, Uttána-kürmaka ; 7, Dhanuh ; 8, Mat- 
eyanátha ; 9, Mayára; 10, Sava. The most important ones are: 1, 
Siddha alias Mukta alias Gupta; 2, Padma; 3, Sitha; 4, Bhadra 
alias Goraksha. The P. Bháshya does not enter into any detail, but 
names the following as examples, viz., 1, Padma or lotus; 2, Vira 
or heroic; 3, Bhadra or decent; 4, Svastika or the mystic diagram 
so called ; 5, Danda or staff-like ; 6, Sopdsraya or self-reliant ; 7, Pary- 
afka or bedstead-like ; 8, Krauácha-nisidana or like the posture of the 
seated heron; 9, Hasti-nishidana or seated elephant; 10, Ushtra- 
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nishidana or seated camel ; 11, Samasansthána or evenly poised. The 
following are brief accounts of the ways in which the postures are 
assumed. 

1. Padmdsana. The right foot should be placed on the left 
thigh, and the left foot on the right thigh; the hands should be 
crossed, and the two great toes should be firmly held thereby ; the 
chin should be bent down on the chest; and in this posture the eyes 
should be directed to the tip of the nose. It is called Padmdsana, 
and is highly beneficial in overcoming all diseases,* 

2. Virdsana. Place each foot under the thigh of its side, and it 
will produce the heroic posture Virásana.t 

8. Bhadrdsana. Place the hands in the form of a tortoise in 
front of the scrotum, and under the feet and this is BRadrdsana. | 

4. Svastikdsana. Sitting straight with the feet placed under the 
(opposite) thighs is called Svastikásana.S 

5. Dandisana. Seated with the fingers grasping the ankles 
brought together and with feet placed extended on the legs. || 

6. Sinhdsana. Let the ankles be placed under the testes, the 
left ankle on the right side of the suture (the mesian line) and the 
right on the left side of the suture; let the hands placed on the 
knees, and the fingers extended; let the mouth be wide open, and 
the sight be directed to the tip of the nose while one is in deep contem- 


* वासारूपरि «www चरण संस्थ्याप्य वामं तथा 
दचारुपरि पस्िसन विधिना war कराभ्यां ET | 
आडुठे हृद्ये निधाय चिवक मासाप्रमालाकये- 
देतद्वाधिविनाशकारि यमिनां पद्मासनं प्रोच्यते ॥ 

† एकपादं तथेकस्मिम्‌ विन्ससेदुरणि farei | 

. इतरिसांस्तथा चायं वीरासनभितीरितं ॥ 

| awer च wweurw सीवन्याः dra dt चिपेत्‌ । 
सव्यगढरुफ॑ सथा सव्ये दक्षगल्फन efy 
पाञ्चपादा च पाणिभ्यां हढं वद्धा «aW | 
भद्रासनं भवेदेतत्‌ सव्वव्याधिविनाशनं ॥ 

6 जानव्वार॒म्तरे सम्यक्‌ Ber पादतले उभे | 
waar: समासीनः खस्तिक तत्‌ प्रथते ॥ 

|| उपविश faersfeat झिएगढफा fafa ang sura 
दण्डासनसभ्यसेत्‌ i 
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plation ; and it will produce the lion posture Sizhdsana, the adored 
of all Yogís.* 

7. Putthe right ankle on the left side of the chest, and similarly 
the left ankle on the right side, and the posture will be Gomukha, 
or of the shape of a cow's mouth. f 

8. Closing the anus with the two ankles crossed while the mind is 
under control, produces, say the knowers of Yoga, the tortoise pos- 
ture, Kurmdsana.f 

9. Having established the lotus posture, if the hands be passed 
between the thigh and the knees and placed on the earth so as to lift 
the body aloft, it will produce the Fowl seat, Kukkufdsana.§ | 

10. Having assumed the fowl posture, should tbe two hands be 
placed on the sides of the neck it would make the posture like that of 


the tortoise upset; it is called upset tortoise posture, Uttdnakurmaka- 
sana. || 
11. Hold the great toes with the hands, and draw them to the 


ears as in drawing a bowstring, and this is called the bow posture, 
JDhanurásana.*[ 

12. Place the right foot on the roof of the left thigh, surround 
the right knee with the left, foot, and sit with the body twisted, and 
it will result in the Matsyandthdsana or posture Matsyanátha.** 

AVST च EVA: सीवन्याः Ut: पेत्‌ । 
दिशे VANEM (uae सब्यके ॥ 
wur तु APT: Fay awe: संप्रसाय्ये च | 
Nam निरीक्षेत मासाग्रं सुसमाहितः 
सिंहासन भवेदेतस्‌ पुजितं येगिपक्षवः n 

† sà दक्षिषगर्फन्त शष्ठपाश्च नियोाजयेत्‌ i 
दक्षिणऐईपि तथा सब्य गामखं गेमखाशति i 

$ गदं faca गरुफाभ्यां qaman समाचितः | 
कूम्मासनं भवेदेतदिति थेमविदे। विदुः n 

§ g संस्थ्राप्य MAATA करा | 
निवेश्य भूमा संस्थाप्य व्योमस्थं gwergei ॥ 

|| कुछुटासनवन्धस्पे। Way सम्बध्य कन्धरां । 
यस्झिन्‌ कूम्मवदुत्तानाभवेदुत्तामळून्मकं ॥ 

T पादाङ्गछो तु पार्यं zeta अवशावधि | 
NIA कुय्याडमरासममच्धत ॥ 

* आासादसलापितदक्षपादं जानावच्चिवहितवामपाद i 

N fad q परिवत्तिताङगः ्मत््ममाथद्ितमासमं तत्‌ ॥ 
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18. Mayurdsana. Hold the earth with both hands placing the 
elbows on the sides of the navel, and keep the body erect like a 
staff: this is called the Maytrdsana or peacock posture.* 

14. Siddhdsana. Place the left ankle on the membrum virile, and 
thereupon put the right ankle, and it completes the Siddhdsana.t 

Besides these .4'sanas, Logis have a great many postures or ges- 
tures which they reckon under the name of Mudrá, to which, how- 
ever, no mention is made here in the text. In Tántric rituals the 
technical difference between an A’sana and a Mudré depends upon 
the organs employed. An Asana or seat is by its very nature connected 
with the disposition o£ the lower limbs, whereas the Mudrá depends 
upon the motion of the upper limbs; and in the Tantras all symbols 
produced by twining the fingers or placing the hands in particular 
positions are recognised as Mudrás. The Yogis have also some 
Mudrás of the same kind; but in their more important Mudrás the 
distinction is entirely lost sight of, and hands and feet alike come into 
play to produce the A’sanas as well as the Mudrás. The great and 
most remarkable distinctive character of the Mudrá appears, however, 
to be its connection with the regulation of breath. The Gheranda 
Safhitá describes in all twenty-five Mudrás, and the Hafhadipikd 
recognises ten of these as the most important “10 warding off decay 
and death," (jardmaranandsanam.) These are — 1 Mabámudrá ; 2, 
Mahábandha ; 3, Mahávedha ; 4, Khechari ; 5, Uddiyana; 6, Múla- 
bandha; 7, Jalandhara ; 8, Viparita-karani ; 9, Vajroni; 10, S'akti- 
chálana.f The following are brief descriptions of these gesticulations 
and of the advantages to be derived from them: 

1. AMahámudrá. Pressing the perineum by the heel of the left 
foot, the right foot should be extended, and then held fast by the two 


* NN करइयेन ततकुपरस्कापितना भिपाचेः i 
उच्चासमे द स्डबदुत्यितः स्यात्‌ मयरमेतत्‌ प्रवद्ग्ति पीठ ॥ 
† झेढादुपरि fraa स्च qud तथापरि। 
asme निश्चिप्य सिदासनतिद भवेत्‌ ॥ 
1 away मदाबन्धामदावेधश्च खेचरी। 
Spa मूल बन्धा बन जालन्भ राभिषः ॥ 
करणी arma वखोली ANTEN । 
इदं चि म॒द्रादशक जरामरणनाशनं ॥ 
14 
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hands. Then closing the throat the wind should be held above. 
Even as a snake struck by a staff stretches like a staff, so the coiled 
S'akti (breath) saddenly becomes straight, for then she is in a state of 
dying in the two nostrils. Then the wind should be discharged steadily, 
but not forcibly. The wisest of the wise call this Mahámudrá.* 

2. Mahdbandha. Let the heel of the left foot be put under the 
perineum, and the right foot on the left thigh, and, having drawn in 
breath, let the chin be pressed hard on the chest, and the wind be held 
fast in the heart. After holding the wind as long as one is able, let it 
be slowly expired. When the expiration is complete, let the operation 
be repeated on the right side. (This shows that the breath in the 
first instance should be drawn by the left 10911.) 

8. Mahávedha. While performing the Mabábandha should the 
Yogi effect the suppression of the breath in the Khechari style by 
closing the passage of the wind by the throat Mudrá, and then, 
putting the hands evenly on the ground, drive the wind slowly to- 
wards the buttocks, it is Mahdvedha.t 


* anam | पादमूलेन वासेन arit संपीय vfus i 
प्रसारितं पढ्‌ War acral धारयेह छं ॥ 
च्छ बसं समाराप्य घारवेहायमूडतः | 
थथा LTU: सपादर्डाकारः प्रजायवे ॥ 
wate तथा शक्ति कुण्डको सहसा भवेत्‌ । 
लदा सा मरशावस्या जायते डिपडाअया N 
तनः N: NN NN वेमतः | 
HURTS तेनव safe fawürmar ॥ 


| aeaa: H यामस्य पादस्य hrana नियाजवेतू | 
वामारूपरि dura «wd चरकं तथा ॥ 
पूरयित्वा तताबाख हदये चिवकं uu | 
निष्पीय wreergen] मनामध्ये नियाजयेतू ॥ 
थारयित्रा यथाशक्ति रेचयेदमिखं शनेः | 
UME तु समभ्यस्य दचाडे पनरभ्य रेत्‌ ॥ 

I ama) महावन्य श्थितायेगी war परकमेकधीः | 
urea मतिसाहत्य IA aware ॥ 
N भूमा स्फिचा ueque | 
पुडइयसतिक्रम्ध वायः स्करति मध्य मः 
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4  Khecharí. When the tongue is reversed and pressed into the 
Hollow of the head and the sight is fixed at a spot in the middle of 
the two eyebrows, the posture is called Khechari.* 

5. Uddiydnabandha is that posture in which the wind flies 
upwards by the susumnä vessel frum the right side of the belly above 
the navel.f 

6. Mulabandha. When the heel is pressed against the perineum, 
the anus is contracted, and the Apána wind is by force directed up- 
wards, it is Mdá/abandha.t 

7. Jdálandharabandha. When the throat is contracted and the 
chin is pressed hard on the chest it is Jálandhara posture, the de- 
stroyer of decay and death.$ 


सोमरूय्याग्रिसम्बलाआयते «raura ने | 
WWW समत्पन्ना ततावाय' विरेचयेत्‌ | 
मक्षावेधेयसभ्यासाकाहा सि दि प्रदायक; 


* wad | कपाखकुडरे जिका प्रविद्ाा विपरोतक । 
warcmaerefus ar अवति खेचरी ॥ 
शेदमाचासतनादाईें! कलां ऋमेरावरदेयेत्तावत्‌ i 
सा यावत्‌ असध्य सुति तदा ef 
शमीपच निर्भ wel gatur स्विम्थधणनिका रत i 


* SN, | बन्बोयेन querar प्राशार डीयते यतः i 
AWS जुयनाको$य याजिभिः THAT YA: ॥ 
Alt कुरुते NN area: | 
tere aga raw बखोःमिधी यते ॥ 
wat पखिमं तानं गाभेरूळूच कारयेत्‌ । 
उ ड्की यामो सो बन्बोसखत्युलाबङ्गक श्री ॥ 


I पाग्शिंभामेन सम्पीय N N 
reid uu मछूबन्धो।लिषी यले a 
TRATA बं ऊद्धंगं कुरुत वलात्‌ । 
स्याकुसनेग तं INERTIA चि यागिनः 


$ जाशन्धरवन्धः। SSA HC इद्ये स्मापयेचिवकक इं । 
वज्ोखालन्यराप्कोःयं N विनाशकः ॥ 
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8. Viparitakarant. Place the sun (expiratory air) above, just 
below the hard palate, and the moon (inspiratory air) below, just 
above the navel, and the Viparitakarani is completed. It promotes 
hunger, &c., &c.* 

9. Vajront. The exercise by which the several secretions are 
drawn upwards is so called.f 

10. WSaktichdlana. Seated in the Vajrásana posture, let the feet 
be held firm by the hands and the anus be pressed by the heels, then 
putting the air in motion by the bellows of the chest, let it be 
suddenly stopped, and, contracting the forehead, let the wind be 


* we गामेरधसालोारूद भानरथः अश्री । 
करणी विपरोताष्छ्षा a QW BIA ॥ 
नित्यमभ्यासमक्तस्थ जटराग्रिविवर्डिनी | 
साडारावडलखतस्य सम्पाद्यः VINSE च ॥ 
NN uf भवेदग्रिद्दति तत्चणात्‌ i 
ELUA: ww स्थात्‌ प्रथमे दिन ॥ 
am fatuafumeuqu दिने दिने! 
afai qo wee Wart vg | 
मासमात्रक यानित्यमन्धसेत्‌ स तु ref 


t वस्चोशी | खेच्छया वत्तेसाना (पि BAN नियमेविना । 
WC या विजामनाति स थामी सिदिभाजनः ॥ 
नन AETA TA cud यस्य करयचित्‌ | 
N feen भारी च बशवत्तिमी ॥ 
मंहमेम NA: सम्यग दाकुच्चननमभ्यये | 
परुषाप्यथवा मारी वो री शिदिमाभयात॥ 
परतः uw फत्कारं quat | 
अमः शनः प्रकुव्वोस वायसक्टारकारशाल ॥ 
udn पत दन्द सम्यासेनाद्ध साइरेस i 
afeay fei विभ्दटमडमालशप्य रचयत्‌ ॥ 

S HN मरे श्िवद्याण्या भेद veu | 
na wg निश्चिप्य दग्थगासयसयावं ॥ 
Hm दूद wigdr स्वाङ्ग खेप नं i 
खासीनया; सुखमेव exa Rm चरात ॥ 
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directed that way for two muhürtas and when it comes to the susumná 
vessel, stop it and this is S’aktichdlana. (Loosely translated.)* 

According to some the Bandhas, on distinct form the Mudrás. (Cf. 
N. C. Pál's treatise on the Yoga.) 

Treating of a system of philosophy Patanjali bas not thought 
proper to enter into details, regarding age, sex, caste, food, dwelling, - 
&c. a8 bearing upon Yoga, but other works supply information 
about them to a considerable extent. A few notes derived therefrom 
may not be unfitly added here. The first question that would arise 
would be—who are fit to perform the Yoga ? On this subject the Hafha- 
pradipiká fixes no limit. It says, “by the practice of Yoga, every 
one may attain perfection, whether he be youthful, or old, or very 
old, or diseased, or decrepit.” t The next point is the selection of a 
proper place, “ A small monastery, a dwelling not larger than a cube of 
six feet, situated in an out-of-the-way place where there is no danger 
within a circuit of a bow, of hail, fire and water, in a country abounding 
in food and free from danger of wars and thelike, where religion 
prevails, in a thriving kingdom," is the most appropriate. The cell 
or mafhikd should have a small door and no window; it should be free 
from holes, cavities, inequalities, high steps and low descents; it 
should be smeared with cow-dung, devoid of dirt, not infested by ver- 
min, with a terrace in front, a good well, and the whole surrounded by 
a wal. Dwelling in such 9 place, avoiding all anxieties, the Yogi 
should follow the path pointed out by his teachers in the exercise of 


* सति वञ्चासने पादो कराभ्यां धारयेइढं | 
जलफदेश9मोपे च कन्दं त प्रपोड्येत्‌ u 
वद्जासनेखिवोायामी चालयिला च gat i 
कुय्यादमनार' wei gula बोधयेत्‌॥ 
wrarcgwe FUT कुली चालयेत्ततः | 
ब्टत्युवक्कमतस्थापि तस्य QUAY कुतः ॥ 
मुरू दयपय्येकं निभेयं चालनादसा i 
were’ fated सुष्ख्तायां समझता ॥ 
तेन fen qun एषञ्नाया सुखं ya । 
HWA AAA TTY uei Rafa खत: ॥ 

| यवा बुद्धातिषडावा märgise ar 


qn a 


wy ete, सिडिमाप्राति सब्वयागेष afge ॥ 
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the Yoga.* He should avoid all excess of food, violent exertions, and 
vain disputations. His food should consist of wheat, sáli rice, barley, 
Shashti rice (or that which matures in six days), the syáma and the 
nivára grains, milk, clarified butter, coarse or candied sugar, butter, 
honey, ginger, palval, fruits, five kinds of greens, müng pulse, and 
water," and all soothing sweet things in a moderate quantity, avoid- 
ing flesh-meat and too much salt, acids, and all stale, putrid, decomposed 
or acrid substances. The quantity of food taken should be such ae 
to leave one-fourth of his appetite unappeased.f 

He describes the means of making the seat firm and pleasant. 

XLVII. 

Through slightness of effort and attainment of the 
infinite. 

The construction of the sentence is that through slightness of 
effort and through attainment of the infinite the seat becomes firm 
and pleasant. When the wish is formed, ‘I shall adopt this 
posture,’ and that posture is accomplished even with“ slightness of 
effort,” i. e., without difficulty, and when the thinking principle is 
reposited in the infinity of space or the like, and by understanding 
it becomes of it, then from absenoe of the body and of egotism the 
posture does not become painful. When this controul over posture 
18 accomplished agitations of the body and such other obstructives 
to meditation do not arise. 

* quay धाकिके देशे दुभिदे rerz? | 
धमः!प्रमाणपय्य तं शिकाप्रिजरवजिते ॥ 

CATH मठिकामध्ये wee हठ यामिन t 
NCAA fa भात्युषनीचं च यत्‌ 
ua fei निःशेषयजञ्ञ सितं | 
वाह्ये संडपवेदिकूपदर चिर॑ प्राकारसंवेहितं 

ami Wawew wwefee fal tana fafa: 

t गोधसधास्ियवषाहिकशाभगानं चीराज्धखंडनवमी तसितासधनि i 
उएंटिपडालकफशादिकपश्चशाकं भद्धादिदिय मदक॑ च यमी.दरपथ्यं ॥ 
सुखिरधमधराडारसतुथोांशविवर्जितः | 
wea शिवसंप्रीत्ये मिताहारः स उच्यते n 
"xara लवलाम्याइरीत आक सेवीरतेशतिलसषेपससमसतम्याम्‌ | 
na मांस «fum कुलत्य काल f एना द्यसयथ्यसा छ: ॥ 
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{The object here is to point out that when by practice one 
becomes able to assume any position at will, without any diffi- 
culty, and, adverting to the dogma that the thinking princi- 
ple assumes the form of the object it thinks of, when by 
thinking on any infinite object, such as the sky, it becomes itself 
infinite, it feels no pain or uneasiness in assuming any posture, 
however painful it may otherwise be. The means of attaining 
firmness of seat thus are practice and the contemplation of bound- 
less objects. ] 

A fruit thereof when accomplished. 


XLVIII. 
Thereupon non-embarrasment by the pairs. 


The meaning 18 that on the controul of posture being accom- 
plished, the Yogí is no longer oppressed or embarrased by the 
pairs, 1. e., cold and heat, hunger and thirst, and the like. 

[This is the ultimate fruit of attaining perfection in assuming 
the different postures above adverted to.] 

Having thus described how to controul the postures he describes 
regulation of breath. 


XLIX. 

On its being accomplished the regulation of breath 
(whieh is) interruption in the flow of inspiration and 
expiration. 

On posture becoming firm that auxiliary of the Yoga which 
is regulation of breath and of which firmness of posture is the 
cause, should be practised. 

How is it characterised by the interruption in the flow of. 
inspiration and expiration? Inspiration and expiration have been 
already defined (B. I. A. xxxiv.) The“ interruption" (vichchheda) 
or stoppage of the twofold “ flow” (gatí) or current in places 
outside and inside produced by means of expelling or filling of 
the breath is called Prdndydma or regulation of breath. 
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[Here the true Práynáyáma is accepted to be the interruption 
or break in the flow of the breath. The inspiration and the 
expiration are the functions of which the stoppage is the most 
effectual act for the attainment of perfect meditation. It is 
called Aumbhaka, or quiescence, and the longer it is sustained the 
more proficient becomes the Yogi. When perfect controul has 
been attained in this respect, the Yogi can live buried under earth 
for months and years without peforming any organic function 
whatever. | 

For its better understanding, he describes its nature after 
showing its distinctions. 


L. 
That, again, is an external, an internal, and a 
stationary function; it is divided by place, time, and 
number; it is protracted or subtile. 


The “external function” of breath is expiration, or expulsion 
of the breath outward (rec&a£a). The “ internal function" is in- 
spiration or filling in (püraka). The function of stoppage inside 
is kumbhaka. Because the vital air at that time remains quiescent 
or motionless, as water in a jar, (kumba) therefore that condition 
is called kumbaka. 

This regulation of breath is of three kinds, according as it is 
specialised by space (des'a), “time” (kala), and “ number” 
(saflkhyd). It is also “ protracted” (dirgha), or“ subtile“ (su£A- 
ma). It is especialised by place, as (when we say) “ twelve 
distant from the nose,” meaning as far as twelve fingers from 
the nose. It is specialised by time, as (when we say) “ of the 
duration of thirty-six instants.” It is specialised by“ number,” 
when (we say) many times done.” 

By these inspirations and expirations the first udghata is 
produced, and to know this a numeral figure has to be used. 
Udghdta is the striking of the head by the wind propelled upward 


from the navel. 
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[The object of this aphorism is to describe the Práņáyáma. 
It is an operation which includes the three functions of inspira- 
tion, quiescence, and expiration. The breath must be drawn in 
first before it can be retained within; the retention cannot last 
long, and so after a time there must be an expiration. The first 
and the third, however, are regulated by the capacity of the lungs, 
and by the time necessary for the expulsion of a given quantity 
of air, and cannot be much modified, and the second alone, there- 
fore, concerns the Yogi most, for he can controul it to a consider- 
able extent, and hence it is held to be the most important element 
of the Pránáyáma; not unoften, as in the last preceding apho- 
rism, it alone is described as 4%; Pránáyáma. The threefold 
operation is specialized by the time devoted to each operation, 
by the extent of space from which the breath is drawn, by the 
number of times it is repeated, by the period for which it has been 
practised, and by the subtility or grossness of the operation. 

The operation of udgAdía is mysterious. I cannot find out from 
any work or person how the internal air is made to strike parti- 
cular internal organs.] 

Having described the three members of the regulation of breath, 
he, with a view to enunciate a fourth, says :— 


LI. 


The fourth is dependant on the recognition of the 
outer and theinner spheres. 


_ ©The outer sphere" (véhya-vishaya) of the breath extends far as 
twelve (fingers) from the nose. The“ inner sphere" (dbhyantara- 
vishaya) is represented by the heart, the navel and the like. 
That quiescence or stoppage of motion, (which ensues) on recog- 
nising or taking into consideration these two is the “ fourth” 
regulation of breath (pránáyáma). Its difference from the third 
form, called kumbhaka, is this: The latter without taking any note 
of the outer and the inner spheres suddenly assumes quiescence, 
15 


114 APHORISMS OF PATANJALI. 


like a lotus falling on a hot stone, while this is à stoppage 
which results from a recognition of the two spheres. "This, like 
the preceding, should be known to be divisible according to place, 
time and number. 

[This is purely intellectual, and involves no change in the 
order of the operation. It is the same operation, but performed 
intelligently.] 

He now describes the fruit of the fourth kind. 


LII. 


Thereby is removed the covering of light. 


e Thereby,” i. e., by that fourth form of regulation of breath, . 
the “covering” (dvarana) of the form of afflictions which envelope 
the “ light” (prakás'a) which is the thinking principle abiding in 
the quality of goodness, is destroyed. This is the meaning. 

[The purport is that this fourth form of Pránáyáma is specially 
useful in removing all those ideas of pain and suffering which 
are ordinarily associated with the thinking principle.] 

Another fruit. 


LIII. 

The mind's fitness for steadiness. 

* Steadiness" (dAáraná) will be defined presently (B. 1, A. 1.) 
The mind (manas), divested of its defects through the instru- 
mentality of these forms of regulation of breath, remains fixed to 
whatever it is applied, and does not suffer from distractions. 

(Here the word manas has been used as a synonym of ८४८४८४, 
thinking principle). 

He gives the definition of abstraction. 


LIV. 


Abstraction is the assumption by the senses of the 
original nature of the thinking principle, from want 
of application to their respective objects. 


CHAPTER SECOND. 115 


That by which the senses are abstracted, or from a feeling of 
opposition, withdrawn from their respective objects, is Abstrac- 
tion (pratydhdra). How that may be effected is thus explained. 
Of vision and the other senses the respective objects are form and 
the rest. “Application” (samprayoga) to them is advancing 
towards them. The want of such advance is the forsaking of them 
and abiding in their original nature. "When that forsaking is 
effected the senses become the imitators of the original nature of the 
thinking principle. Since the senses follow the thinking principle 
as do bees their king, they all become of its nature. Thus when 
the thinking principle is subdued these become abstracted. 

[The natural tendency of the senses is outwards, towards the 
objects which are designed for their entertainment, and the 
great object of the Yoga is to divert them from those objects, 
in order to bring them to a focus in the thinking principle. 
When this is effected they cease to act, and are restored to the 
natural state of the thinking principle of which they are 
emanations. That natural state, again, is quiescence, and con- 
sequently the senses become quiescent, and this is their abstracted 
state.] 

Having described abstraction, which is the imitation of the 
nature of the thinking principle by the senses, he now describes 
the fruit of the act. 


LV. 
Thence the complete subjugation of the senses. 


'The meaning is—that by the practice of abstraction the senses 
come so completely under controul that do not proceed, according 
to their natures, outwards to their respective objects even when 
excited thereto. 

[The chapter opened by enquiring, what the exercise of the 
Yoga was, and having described in detail that exercise with all its 
concomitants, it now closes by describing the fruit of that exer- 
cise. The fruit is complete subjugation of the senses.] 
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Thus then has been described the practical exercise of the 
Yoga which forms the theme of the first chapter. The practical 
Yoga is first defined (1), then follow its use (11), in the weakening 
of the afflictions (111), its origin from ignorance (17), the definition 
of ignorance (v), do. of afflictions (vi to 1x), means of obviating 
them (x and xf), works, their sources and fruit (XII to xiv), 
afflictions, their character and why and how they are to be got 
rid of (xv to xxvii), discriminative knowledge (XXVIII to XLVI), 
postures, &oc., (XLVII to III), and the advantages thereof (LIII to 
Lv) [Not literally translated, but only the substance of the 
commentary is given here for reasons elsewhere assigned, p. 58. ] 

Now this Yoga, through restraints and obligations, assumes the 
form of a seed, which sprouts through postures and regulation 
of breath, flowers through abstraction, and bears fruit through 
contemplation, retention and meditation, and these are explain- 
ed in this chapter on exercise. 

This is the end of the second quarter, or the quarter on practice, 
of the commentary entitled Rdjamdrtanga on Patanjali's institutes 


of the Yoga, by the great king, the superior king, the illustrious 
Bhojadeva. 
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ADDENDUM. 


The note on Aphorism xxxriI on page 94 is calculated to mislead 
unwary readers. The remark that purification and other obligations 
are common to all persons, whether Yogis or otherwise, is quite 
correct with reference to the text. The obligations are as imperative 
on Yogis as they are on householders, and none should neglect them ; 
but purification is here taken in its ordinary acceptation, and does not 
refer to certain peculiar acts of washing or Saucha which some 
Yogis, particularly the followers of the Hathayoga, recommend. They 
hold that ordinary washings &c., are not enough. They have accord- 
ingly devised complicated, and in some respects very repulsive, forms 
of purification, which they regard as absolutely necessary as prepara- 
tory steps towards the attainment of fixity of seats. These they de- 
cribe under the collective name of Shafkarma or “sixfold work," as 
they are reckoned under six different names. These names are—I., 
Dhauti ; II, Vasti; III, Nets; IV, Laukik$ ; V, Tráfaka, and VI, 
Kapálabháti.* These are variously subdivided by the Gheranda Saii- 
hitá, the Niruttara Tantra, the A’diydmala the Brahmaydmla, the 
Grahagámala, the Rudraydmala, the Sivasañhitd, and other Tantras. 
I shall follow the first in the following notes : 

I. JDhaut$ means washing, and it is known under four different 
names according to the parts of the body to which it is applied. 
These are, Ist, <Antardhauti or washing of the intestines; 2nd, 
Dantadhauts or washing of the teeth; 8rd, Hriddhauti or wash- 
ing of the stomach; and 4th, Milasodhana or washing of the rectum.t 

The first is effected in four different ways, viz., (a) by contrac- 
ting the mouth in the form of a crow’s bill, and drawing in a full 
draft of air into the intestines, where it is retained for a time and 


* शौतिवस्तिसथा Afa: खौकिको चाडक तथा i 
कपालभातिसेतानि षटकव्माकि समाचरेत्‌ ॥ 

† NN ufa इदोतिमंछशाधमम्‌ | 
Wit चतुविधां wer we gin fasi ॥ 
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then thrown out.* As wind is the means of washing in this case it 
is called Pátasára. (b) By drinking a large quantity of water up to 
the throat, and then forcing it down so as to expel it by the lower 
orifice. This is called Vérisdra. 1 know not how this can be effec- 
ted, but to the occultist everything is possible. (c) By stopping the 
breath and then striking the navel a hundred times against the ver- 
tibral column. This is called Agnisdra. (d) By taking in air through 
the mouth contracted into the form of a crow's bill, retaining itin the 
intestines for an hour and a half, and then expelling it through the 
lower orifice.§  (Vahiskarana.) 

2nd. The Dental washing includes the purification of the teeth, 
the tongue, the two ears, and the foramen on the crown of the head. || 
For the teeth a dentrifice of catechu or clean earth is recommended 
as appropriate. For the tongue scraping with the index, the 
middle and the ring fingers is held sufficient.** For the ears, rubbing 
the orifices with the index and the ring fingers, and for the foramen 


* कझाकचसवदास्येग (qauro शनः NT: | 
चालयेदुद्रं quiae रेचयेष्छमः ॥ 
| mau प्रयेहारि ame च fara: | 
वालयेदुदरेशव चादराद्रेययेदधः ॥ 
$ गासिपन्धि ware शतवारक्ष कारयेत्‌ | 
खग्नमिसारमेषा धौतियानिनां योगसिदिदा i 
NC UD esr जठरापग्रिं प्रवर्डयेत्‌ n 
$ rt शेधयित्ला परयेदुद्रं मरत्‌ i 
धारयेद्ड यामन चास्तयेद्‌ धावढोमा | 
एषा धौतिः परा गोप्या म प्रकाशा कदाचन ॥ 
| दक्तसूल जिडामूलं care कशयम्मयोः 
कपालर म्भ quar द्ग्तधौ तिवि ची यते u 
4 «fce रसेनाथ व्यत्तिकया च Wear) 
माज्जयेदन्तमछच यावत किल्विषसाडरेत ॥ 
अ+ तवळ्लेनीमध्यमानामा अङ्गस्तियययाअसः | 
वेशयेइलमध्ये तु माज्ययक्ञम्यिकामलस i 
w^: अम साव्जयिला कफदाषं निवारयेत्‌ n 
tt तज्जन्यनासिकायेमाक्माज्जयेत कणरम्भयोः | 
नित्यमब्यासयानेन मादान्सर प्रकाशयेत्‌ ॥ 
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on the crown of the head rubbing with the thumb are enough.* 

8rd. The purification of the stomach is effected in three ways: lst, 
by passing the tender leaf-shoot of a plaintain, or a turmeric plant, 
or a cane, through the mouth into the stomach, and, after shaking it 
drawing it out (Dandadhauti); 2nd, by drinking a large quantity of 
water and then vomitting it out (Vamandhauti) ; 8rd, by swallow- 
ing a strip of cloth three inches wide and fifteen cubits long and then 
drawing it out ( Vásadhauti).t 

4th. The purification of the rectum (miilas’odhana) is effected by 
washing the part with water aided by a finger or the stalk of a 
turmeric plant. 

II. The purification of the fundament (Vdstisodhana) is effected 
by repeatedly contracting the fundament while seated firmly in 
water up to the navel ( jalavasti) or on dry land (sthalavasts).§ 

III. Neti is the technical name of thread, a span length of which 
is passed through the nostrils and drawn out from the mouth with 8 
view to purify the nostrils. || 

IV. Laukikt Yoga is the practice of shaking or swinging the 


* हृद्धादुठठेन Cty साज्जेयेद्धालरग्भकम्‌ | 

1 wee हरि्रादष्छं Fags सथेव E 
अनग्मध्ये चाशयिला तु पुनः प्रत्याइरेच्छ मेः ॥ 
N पिवेद्वारि चाकण्डपूणितं qui: | 
कडंद्टिं चरं war mere वसयेत्‌ पुनः | 
नित्यमभ्यासयागेऽयं कफपित्तं मिवारयेत ॥ 
चतुरडुलविस्तार quse श्मेग्रेयेत्‌। 
पुनः प्रत्याडरेदेतत्‌ sra धोतिकन्मंकम्‌ ॥ 

] पीतमूलस्थ cea सध्यमाङ्गुस्तिनाप वा | 
Var MEANE वारिणा च पुमः पनः 8 

$ माभिमग्रजलेपाय न्यस्तवानत्कटासनस्‌ | 
सखाकुसनं प्रसारश्च जलवस्ति समाचरेत्‌ ॥ 
थरितं पश्चिमेतफ्तनेन चालयिला ATN: | 
अश्िमोमद्रया पायमाकुञ्चयेत्‌ प्रसारयेत्‌ ॥ 

|| वितस्तिमानं eun मासानले प्रवेशयेत्‌ । 
मखाब्विमंमयेत्‌ पख्चात्‌ प्रोष्यते नेतिकस्मेकस्‌ ॥ 


120 APHORISMS OF PATANJALI. 


intestines repeatedly from one side to the other.* 

V. For the purification of the eyes, the recommendation 18 that 
the eyes should be fixed on one point, the tip of the nose for instance, 
without permitting any twinkling, untiltears flow in abundance. "This 
is called Tyd faba. 

VI. Under the last head of Kapdlabhdti, three practices are 
recommended: Ist, drawing the air through the left nostril and ex- 
pelling it by the right, and then reversing the operation, and per- 
forming it alternately several times, (Vátakrama) ; 2nd, drawing in 
water by the nostrils and throwing it out by the mouth, (Vyut- 
krama); 8rd, by sucking up water by the mouth and throwing it out 
by the nostrils, (S’stkrama).t 

The Tantras describe several other modes of purification, and suggest 
many variations in the rules above quoted; but it is not worth while to 
quote them, particularly as first class Yogis denounce all such puri- 
fications as quite unnecessary, if not actually futile. 


* wu AcE आामयेदुभपाश्च राः | 
सव्वेरागाश्रिडन्मीड देडानलविवद्धेमस्‌ ॥ 

† निमेषान्मेषक war रक्षा लक्ष्य निरीक्षयेत्‌ | 
यावद्श्॒शि पतन्ति नाटकं प्राच्यत wu: ॥ 

I इड्या परयेहायं रेचयेत्‌ farar पनः | 
पिङ्गसलया परथयित्वा पनखन्द्र ग रेचयेत॥ 
परकं रेचक Ha वेगन q तु चाल ELE 
एवसभ्यासयागेन कफदोषं निवारयेत्‌ a 
मासान्यां FEASA पनव्य्कश रेचयेत | 
पायं पायं व्यत्क्र संश Beers मिवारयेत्‌ ॥ 
शीत्छत्य पीत्वा वस मासामालच्विरे | 
एवसब्यासयागन कामदेवसमा भवेत ॥ 

न जायते MÈRE जरा मेव प्रजायवे | 
भवे” Heyy Wars निवारयेत्‌ ॥ 
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CHAPTER THIRD. 


May Bhütanátha, (the lord of elements,) by the thought of 
whose lotus feet, the occult powers of Animá and the rest are 
attained by thinkers, be to our prosperity ! 

With a view to describe the three accessories of the Yoga, 
Dháraná, &c., already referred to, (C. II A. xxix) and to explain 
the external, the internal, and other Siddhis, Patanjali begins this 
chapter, adverting first to the explanation of the term Safiyama. 

[The occult powers (vibAutis) are the following: 1, animé, 
* molicularity,” extreme minuteness, or parvitude, or invisibility ; 
2, Laghimá, “ extreme lightness,” levity, tenuity, or incorpore- 
ality; 8, Prdpiz, “accessibility,” or touching anything at will, as 
touching the moon with the tip of one’s finger; 4, Prdkamya, 
८ wilfulness," or irresistibility of will, fulfilment of every wish; 
5, Garimá, “excessive pondrosity," magnitude, or illimitable 
bulk; 6, I'sitá ** sovereignty,” or supreme dominion over animate 
and inanimate nature; 7, Vasitd, “ subjugation,” the power of 
changing the course of nature; 8, Kámávasáyitá, “ self- controul, 
or the power of suppressing all carnal longings. These are also 
indicated by the term riddli, and also by s¢ddhz or perfections. 
Inasmuch, however, as siddhi is applied to other profections it is 
sometimes qualified by the term maka. The powers are also 
indicated by the terms 68८८४ and ai$varya.] 

Thereof, he describes the nature of steadfastness. 


I. 


Steadfastness is the confinement of the thinking 
principle to one place. 
“To one place" (dese), i. e., in the navel-wheel, the tip of 


the nose, or the like. Confinement” (bandha) of the thinking 
16 
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prineiple is making the thinking principle steady (on one object) 
by excluding (the thought of) all other objects. This (confinement 
to one place) is called Dharand or the steadfastness of the thinking 
principle. 

The meaning is this :—The Yogi, who has purified his internal 
organ by benevolence and other acts of refining the thinking 
principle, who has accomplished the restraints and the obligations, 
who has acquired mastery over his postures, who has subdued the 
vital airs, who has abstracted himself from the field of the senses, 
who has conquered the pairs (cf. C. II A. XLVIII), should, in 
& quiet place, and in an erect posture, by fixing it to one object, 
guch as the tip of the nose, produce steadfastness of the thinking 
principle for the practice of discriminate meditation. 

(The preliminary obligations and restraints having been accom- 
plished, and the habit of assuming the various kinds of seats 
having been acquired, the Yogi should engage himself in train- 
ing his thinking principle so as to be able to keep it unswervingly 
steady to any object to which he may wish to direct it; and this 
unswerving fixity is called Dháraná, or steadfastness. This stead- 
fastness cannot be acquired without asubstratum. There must be 
some object to which the thinking principle can be applied, 
whether it be the tip of the nose, or a plexus of nerves in the 
belly, or the crown of the head, or the ether, or the sky, for with- 
out it, in the preliminary stage, the thinking principle would be 
wandering. And inasmuch as there must be a substratum, the 
steadfastness of thinking produced by it comes under the head 
of discriminate meditation (samprajndata-samadhi). (C. I A. xvit.) 
Practically it is a state of steady, immovable abstraction, bu, 
the word abstraction would be an indirect and not a direct de- 
finition of Dháraná, inasmuch as abstraction gives prominence 
to the act of withdrawing or separating, leaving the result of the 
act in the background, whereas Dháraná gives prominence to 
the fixation of the thinking principle to one point, leaving the 
separation or withdrawing from other things to be tacitly 
implied. 
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The P. BÀásAya defines “ Dháraná to be the fixation of the 
function of the thinking principle on the navel-wheel, or on the 
lotus of the heart, or on the light in the head, or on the tip of 
the nose, or on the point of the tongue, or on such other place, or 
on some external object." (Nabhichakre hridaya-pundartke múr- 
dini Jyotish násikágre jthvdgra-ityddishu des'eshu vahye vd 
vishaye chittasya vyittimatrena andha iti bandho dhdrand.) 
The “ external object” of the commentator is explained by Vijnána 
Bhikshu to mean the image of a divinity. ] 

Having defined steadfastness, with a view to define contempla- 
tion he says: 


II. 


Contemplation is unison there of the understand- 
ing. 


** There,” in that place where the thinking principle is confined. 
* Of the understanding" (pratyayasya) of the knowledge. What- 
ever unison (or harmonious blending) is obtained through the 
instrumentality of avoiding untoward modifications, and what 
knowledge constantly arises through dependance on that on which 
steadfastness is reposed, is called contemplation” (dhydna). 

[The word 7५८४८५ is usually translated into meditation, for 
it implies that profound and abstract consideration which brings 
its object fully and undisturbedly before the mind. Inasmuch, 
however, as there is deliberation and consideration in this act, 
contemplation appears to me to be a more appropriate equiva- 
lent, the highest state of contemplation, which is Samádhi, being 
indicated by the term meditation. 

The P. Bháskya defines Dhyana to be “an even current of 
thought undisturbed by other thoughts."  (Sadris'a praváka- 
pratyayántarenáparámpyishto dhyanam.) | 

He now describes meditation, the last or highest member of 
the Yoga. 
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III. 

When that (contemplation), existing as if without 
its own identity, enlightens solely one object, it is 
meditation. 

* When that," i. e. contemplation as defined above (A. II). 
When solely one object” is enlightened, z. e., when the object 
produced by application to the form of an object, negating all 
other forms of consideration, and the thought appears as if devoid 
of its own identity, it is called ‘ meditation” (samadhi). That 
which brings the mind together thoroughly, (samyag-ddhiyate), 
४, e., brings it to one centre by avoiding all disturbing causes, is 
Samádhi. 

(The P. Bháskya defines Samádhi to be “that in which 
contemplation so realizes the form of the object contem- 
plated as to make its own identity, as it were, void from 
the prevalence of the nature of the contemplated object. 
(Dhyánameva dhyeyakdra-nirbhasam pratyayatmakena svaripena 
sunyamiva yada bhavati dhyeya-svabhdvaves dt tadd samddhiri- 
tyuchyate). As stated in the foregoing note, Samádhi is only a 
more advanced state of contemplation than Dhyána. In the 
latter the ideas of other objects besides the one contemplated 
are subdued and kept down, but not entirely suppressed ; but 
in the former it 1sso complete that not only exteraneous ideas 
are suppressed, but even the distinction between the thinking 
and the thought are lost, so that the former, as it were, 
merges into the latter, and nothing but thought remains. Such 
being the case, the body ceases to be influenced by external stimuli, 
and a state of catalepsy or trance is produced. Hence it is that 
Samadhi is not unfrequently translated into trance or catalepsy. 
Catalepsy, however, takes note of only the cessation of the 
organic functions, leaving unnoticed the state of the thinking 
principle, whereas Samadhi brings the intensity of the think- 
ing to the fore, without caring for the organic functions, and the 
English equivalent used should therefore convey this idea. Medi- 
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tation it is true doesnot give the measure of the intensity, but 
since that intensity varies greatly under different circumstances, 
meditation is by itself enough for ordinary use.] 

In order to supply for use in his work a technical term for 
the three constituents above described, he says: 


IV. 

The three together constitute Satyama. 

In this Sástra the application of the three operations of 
contemplation, (dhydna) steadfastness (dAáraná), and meditation 
(Samádhi), to one object is indicated by the use of the term 
San yama. 

[The word Sañyama is formed of the intensitive particle sam 
prefixed to yama “ restraint," and means vow, binding or confine- 
ment, and in this work indicates the absolute restriction of one's 
self to the practice of the three means of accomplishing the Yoga. 
In connexion with the ceremonial of the Smriti, it is used to 
indicate the day preceding that of the rite itself, because on that 
day the performer has to place himself under certain restrictions 
about food, drink, and occupation, the nature of wbich varies 
according to the character of the rites. ‘The word is defined with 
७ view to prepare it for subsequent use as a technical term for the 
three most important acts of Yoga. ] 

The fruit thereof. 


| V. 
From success thereof comes the light of under- 
standing. 


८८ Thereof,” ४. e., of Sayama. “ From success" from its become 
ing similar (2. e., freely blending with each other so as to be the 
same) by practice. Understanding" (prajná), i. e., the nature of 
the object to be known. The “ Light” (d/oka), (understanding) 
expands. The meaning is—that which has to be known becomes 
thoroughly manifest. 


126 APHORISMS OF PATANJALI. 


[The purport is obvious. When a person is proficient in per- 
forming the threefold acts of Safiyama, he attains the light of 
understanding, or the power of knowing thoroughly the nature 
of the object to which he directs his attention.] 


Its application. 

VI. 

It is to be applied according to its stages. 

According to “ its,” i. e., of the Safiyama, “ Stages“ (mi), 
it should be applied to the varying conditions of grossness and 
subtileness of the substratum of the function of the thinking 
principle. The Sanyama should be practised in a higher stage 
after subduing or attaining proficiency, or knowing thoroughly, 
the lower stages of the thinking principle, for the fruition is not 
effected by practicing the Saflyama in the highest stage without 
first bringing into controul the lower ones. 

[The subject matter of this aphorism is a mere detail: it is the 
rule that Safiyama should not be attempted for the higher 
stages of perfection until after it has been practised in the lower 
stages, i. e., it is to be practised step by step according to the 
different stages into which the career of the Yogí is divided. 
See C. II A. XXVII.] 

A doubt having arisen why in the chapter on the appliances 
(C. II) he should have described only five after naming the 
eight members of the Yoga, and omitted three, the author says: 


VII. 
The three are more intimate than the former. 


“ Than the former,” 2. e., of restrictions and other members of 
the Yoga, which are the appliances of meditation in a secondary 
degree. (C. II A. xxix.) The three members, steadfastness, &c., 
* are intimate" (antarafíga, lit. akin,) to descriminate meditation, 
since they establish the true character of meditation, 
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[In C. II A. xxix. the accessories of the Yoga have been 
described to be restraint, obligations, postures, regulation of 
breath, devotion, steadfastness, contemplation, and meditation. 
Of these tke first five are subsidiary or ancillary to, and the last 
three integral parts, lit. members of the body of, the Yoga, and this 
idea is developed in the aphorism under notice by the statement 
that the former are strangers and the latter intimates. The first 
five only prepare a person for the performance of the Yoga, but 
the last three constitute the Yoga, for without them there can be 
no discriminate Yoga having a specific object of thought.] 

To point out that it is nevertheless a stranger compared to 
another, he says: 

VIII. 
It is still à stranger to the seedless. 


“To the seedless” (nirvijasya), i. e., to the meditation which 
depends on nothing, or carries on pondering with reference to 
vacuity. To it the threefold members of the Yoga are strangers, 
(vahiraflga,) because they are only secondarily subservient, 

[Having in the next preceding aphorisms described the last 
three of the eight members of the Yoga, to be essential to the 
Yoga, the author makes a distinction, by saying that though 
they are essential in the case of discriminate meditation, or that 
in which there is a specific object of thought, they are not so when 
the Yogi, rising above all specific objects, makes vacuity (s'únya) 
the object of his pondering. This form of meditation is called 
“ seedless” (cf. C. I, A. IXI), and it needs no aid and can derive no 
help from steadfastness, contemplation and objective meditation. ] 

Having now clearly explained the subject of Safijama, wishing 
to disclose the nature of perfection of the different members of 
Yoga, he describes successively the three modifications. 


IX. 


The suppressive modification is the moment of 
conjunction of the thinking principle with suppres- 
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sion on the overthrow and success of the twofold 
residua of waking and suppression. 


* Waking” (vyutthdna) includes the three conditions of agita- 
tion, bewilderment, and voluptuousness. Suppression" (nirodha) 
is that modification of the thinking principle in which the quality 
of goodness becomes a part of it, or retires to it. When succes- 
sively the“ overthrow” (८०८७४७) and success “ prevalence" (prá- 
durbhdva) of the residua of the two, i. e., of the waking and the 
suppressive conditions, are produced, then at the moment of 
* suppression," the conjunction (axvaya) which takes place from 
the thinking principle having then both functions is called“ sup- 
pressive modification” (nirodhaparingma). “ Overthrow” is the 
condition of incapacity to perform work, there being a contempt 
for it.“ Prevalence" is the condition of manifestation in the present 
condition. The meaning is this: When the residua cognate to 
waking are pacified, and the residua of suppression are prevailing 
and the thinking principle appears connected with both from its 
being the substratum of quality, then that stateis indicated by 
the word suppressive modification (xirodhaparinama). 

Although there is no stillness of the thinking principle when 
affected by the functions of the qualities, nevertheless this 
modification is called still or motionless. 

( Having explained the exact position of the threefold exercise 
of Safiyama, the author now proceeds to describe what follows 
that exercise, and in doing so first defines three terms, and the first 
of them is suppressive modification (nirodhaparindma). This is 
defined to be the time when all the residua of the waking state 
being overthrown, the thinking principle begins to be worked 
by the residua of the suppressive state; it is the moment of 
transition from the one condition to the other that the term 
indicates. The P. Bhashya thus defines the term: “the residua 
of the waking state are the attributes of the thinking principle, 
but they are not intelligent. The residua of suppression, pro- 
duced by the intelligence of the suppressive state, are also the 
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attributes of the thinking principle. On the overthrow and the 
success of the two, the residua of the waking state are put down, 
those of the suppressive state rise up, and there is then a correla- 
tion of the thinking principle, and the changes, thus constantly 
occurring in a thinking principle is suppressive modification.” 
(Vyutthdna-saiskdraschitladharma na te pratyayátmaká iti, 
pratyaya-nirodhena niruddha nirodhasafiskard api chittadhar- 
mah, tayorabhibhava-pradurbhavau vyutthana-sanskard hiyante 
nirodha-sanskara adhiyante, ntrodhakshanam chittamanveti tad 
ekasya chittasya pratikshanamidam saiiskaranyathatvam nirodha- 
parinamah.) 

In explaining the text, Bhoja uses a term which, as playing 
an important part in subsequent explanations, requires a few 
words of comment. The word is vartamanddhvan, a compound 
of vartaman “present” and adhvan “a road," but here “time” 
(adhvas'abda kálavachanaA,) which I have rendered into“ present 
condition."  'The theory is that every image, shape, or idea 
exists from eternity in a latent form; circumstances make it 
manifest, and when those circumstances are overcome it reverts 
to its former condition. The first is andgatdd van, or the un- 
manifest or antecedent condition ; the second or what we see 18 
the varlamanddhvan, or the present condition; and the third is 
atitddhvan, or the postcedent condition, which is reversion to the 
first condition. The image existed in the marble in a latent 
condition ; the sculptor brings it to its present condition, and 
when it is broken it passes on to its postcedent condition. This 
theory is the same which prevailed in Greece in ancient times. 
Thus, says Sir William Hamilton: “ Plato agreed with the rest of 
the ancient philosophers in this—that all things consist of matter 
and form; and that the matter of which all things were made, 
existed from eternity, without form; but he likewise believed 
that there are eternal forms of all possible things which exist, 
without matter; and to those eternal and immaterial forms he 
gave the name of ideas. In the Platonic sense, then, ideas were 
the patterns according to which the Deity fashioned the 

17 
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phenomenal or ectypal world.” So Tiberghien, (Essai des Con- 
noissance humane, p. 207,) Seneca considered ideas, according 
to Plato, as the eternal exemplars of things, Cicero as their 
orm, Diogenes Laertius as their cause and principle, Aristotle as 
substances.” 

The word saiskara, which, for the sake of uniformity, I have 
iendered into residua, would have been more pointed here if 
translated into idea.] 

The fruit thereof. 

X. 

Its tranquil flow from residual habit. 

“Its,” of the thinking principle, “tranquil flow" (pras'ánta- 
४0४८८) is produced by the residua of the suppression aforesaid. 
The meaning is, from voluptuousness being removed the thinking 
principle flows in its own modification. 

{The advantage derived from the suppressive modification is 
that, when it is attained, the thinking principle becomes tranquil, 
and abides in its own nature, that is, it is no longer subject to 
agitation from the prevalence of the adverse qualities of foul- 
ness and bewilderment. | 

Having described suppressive modification, he now defines 
meditative modification. 
XI. 

The destruction of multifunctionality and enliven- 
ment of concentration of the thinking principle is 
meditative modification. 

* Multifunctionality" (sarvarthata) is the quality of voluptu- 
ousness of the thinking principle, which results from its 
accepting many objects from its versatility. When one object is 
depended upon there is a similar modification, and it is “ concen- 
tration," and that too is a quality of the thinking principle. The 
* destruction" and “enlivenment” (4shaya and udaya) of the 
two are successive, 2. e., the destruction or extreme overthrow of 
the quality of multifunctionality and the enlivenment or full mani- 
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festation of the quality of concentration are successive. The 
condition in which there is a junction of the two in the thinking 
principle, when it has the quality of goodness in excess, is called 
“ meditative modification” (samadhi-parinama). This is distinct 
from the former, (४. e., suppressive meditation). In the former 
there are the overthrow and the prevalence of the two residua, ४. e., 
the contempt for the nature of the former waking residua and the 
prevalence in an unsubdued state of the latter or the residua of sup- 
pression. In this, however, there is destruction and full enliven- 
ment. Destruction is entrance into the condition beyoud that of 
reproduction, of the voluptuousness of multifunctionality, from 
extreme hatred. Enlivenment of the quality of concentration is 
its manifestation in the present condition. 

[Suppressive modification as defined in A. 15, is confined to 
the point of time when the waking state passes on to the 
suppressive state; but in the meditative modification, there is a 
farther advance. The waking state has then been entirely over- 
come, and the meditative state is in full prevalence. The one is the 
commencement, and the other the consummation, of the condition 
of meditation. The P. Bháśłya explains this by saying“ multi- 
functionality is an attribute of the thinking principle, so is 
concentration; the meaning is there is destruction or disappear- 
ance of multifunctionality and the enlivenment or manifestation of 
concentration.” (Sarvárt&atá chittadharmah ekágratá chittadhar- 
mah, sarvdratayah kshayastirobhdva ityarthah, ekágratáyá udaya 
dvirbhava ityarthah.) Briefly this is a higher state of con- 
centration. | 

The third or the concentrative modification. 


XII. 
The concentrative modification of the thinking 
principle is that in which both the tranquil and the 
enlivened conditions are equally recognized. 


132 APHORISMS OF PATANJALI. 


Unity of idea is a special function of the abstracted thinking 
principle. “Tranquil” (santa) is that which has entered the 
postcedent condition. Enlivened" (udita) is manifestation in 
the present condition. From the thinking principle being in a 
collected state, the two are equal, and from their object being 
one, are similar cognitions (pratyayas). When the collected 
thinking principle abides correlated with both it is called concen- 
trative modification. 

[In the suppressive modifieation the worldly state is just 
passing away, and the meditative state is just commencing, and 
the thinking principle is becoming tranquil; in tbe meditative 
state the first stage is passed, and concentration is in prevalence 
or fully enlivened; and when the tranquil and the enlivened 
conditions are in full play, the condition is called the concentra- 
tive modification. The P. Bhashya explains this by saying, 
४ of the controlled thinking principle, the first cognition 18 tran- 
quillity, and the next after it is a similar one that of enliven- 
‘ment, and the thinking principle in meditation is correlated to 
both, in the same way” (samahita-chittasya purva-pratyayah 
íánia uttarastat-sadriga uditah samadhi-chittamubhayo-ranu- 
gatam punastathaiva). As in the last case so here, we have in 
this an advance over the last preceding condition.] 

Having described the forms of the modification of the think- 
ing principle, he assigns them to other subjects. 

XIII. 

By this the modifications of property, time, and 
relation in elements and organs have been described. 

* By this,” i. e., by the threefold exposition of the modifica- 
tions of the thinking principle (A. rx, xr, XII.). In elements,” 
(oAutes hu, ) both the gross and the subtile. “In the organs" 
existing severally as Intellect, organs of function, and internal 
organ. It is to be understood that the three modifications of 


property, time, and relation have been described (by the above 
aphorisms). 
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When, on the cessation of a former property, the subject 
undergoes the modifieation of another property, even as the 
subject clay, forsaking the form of an undefined mass, assumes 
another property, that of a jar, it is called the modification 
of property (DAarmaparináma). The “ modification of time" 
(Lakshana-parindma) (is thus indicated) —qwben that jar, giving 
up its antecedent condition, assumes its present condition, or 
forsaking it, takes up its postcedent condition. The modification 
of relation (Avasthdparindma) is the correlation of the jars, in 
the first and the second conditions, for the train of the functions 
of qualities is always moving, and does not remain unchanging 
for even a moment. 

[This aphorism applies the theory of eternity of ideas 
enunciated in the three preceding aphorisms to things in general. 
The object is to show that even as in ideas, latency, manifestation, 
and disappearance follow successively, so in the thinking principle 
ideas appear and disappear under particular circumstances without 
radically changing its original nature. Change in matter is 
not absolute, nor radical conversion of one thing into another, 
but a modification of property, or of time, or of relation. A 
mass of clay converted into a jar is a change of property, and 
not of the radical elements of clay. This change is next altered 
by time, as the breaking of a jar into potsherds ; and there is a 
further change going on in its condition, and the new jar of 
yesterday 18 not the same with the jar we see to day, for there 
has been some change in it since yesterday, for change is constant 
and cannot be retarded fora moment. The first change is called 
Dharmaparinama, the modification of property. The second is 
Lakshanaparináma, the modification of time. The word /akshana 
ordinarily means a sign or character, but it has been explained 
by commentators to mean time (hdlabheda). The third is 
Avasthiparinama or change of relation.] 

Now, a doubt arising as to what the property is, he defines the 
nature of the propertied, i. e., the subject. 
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XIV. 


The subject is the correlative of the qualities of 
tranquillity, enlivening, and latency. 


“The tranquil" (sdztéh) (qualities) are those which, having 
performed their respective functions, have entered the postcedent 
condition. The enlivened” (uditdh) qualities are those which, 
forsaking the antecedent condition, perform their functions in the 
present condition. The latent," (avyapadesyah) qualities are 
those which, abiding potentially, do not produce action. Thus 
everything is comprised in everything, and so on. By the word 
property (dharma) is implied that simple potentiality which 
abides distinctly correlated as effect and cause. Whatever proceeds 
and admits of correlation with that threefold quality is called 
the “ propertied” (dharmt) which is the subject of tranquillity, 
enlivening and latency. Thus gold, giving up the quality of the 
form of a necklace and assuming that of the form of a svasti- 
ka cross, still appears asa golden form, ४. e., when in these slightly 
different characters the subject appears as a common property, it 
is subject, but when it abides as a distinct mode it is a property, 
and therefore it is described as the correlative of qualities. 

[Properties do not always exist in the same form in the 
same way. Sometimes they are tranquil, at others active, or 
enlivened, and sometimes latent, and these properties are called 
dharma, and the thing with which they are correlated is the 
«¢ propertied," or the substratum of qualities, or DAarmi—that 
which has the Dharma. A thing cannot be called a subject until 
it is correlated to a property, and a property ceases to beso when 
it qualifies nothing. On the other hand, by change of relation a 
subject may become a property and a property a subject—a 
subjective law or its objective outcome.] 

To remove the doubt as to how a single (propertied) subject 
undergoes many modifications he says: 
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"XV. 


The diversity of succession is the cause of the ver- 
satility of modifications. 

Krama or “succession” of property as defined above and 
anyatva, diversity, which is every moment visible, make 
the compound Kramányaíva, (which has been rendered into 
“diversity of succession" in the text). And that is the “ cause” 
(Aetu), mark, or indicator of the (८८४८४०) or multiplicity or 
diversity of the modifications aforesaid. The meaning is this: 
Constant motion or succession, as from powdered earth into 
clay mass, thence flattened plates, thence a jar, shows the manifest 
form of the versatility of modifications. And whatever the 
motion in the subject of the modifications of time and condition, 
the same should be understood to be the argument in support of 
the versatility of modification. 7707 certain all conditions appear 
constantly changing by constant motion, and the versatility of 
modification from constant mutability is thereby established. Of 
all mutable objects, like the thinking principle and the rest, 
some qualities are grasped by perception, such as pleasures, 
conditions and the like, and some are known by inference, 
such as fate, residuum, power, &c., and the propertied subject 
not being distinct from property is to be explained in the 
same way. 

[Both the text and the commentary explain the subject in a 
very roundabout way. The purport is that the diversity of 
phenomena in the versatile world, 18 due to constant motion, 
or uninterrupted succession of changes. The three qualities are 
never at rest, they are flowing in a constant round of changes, 
and every change brings on some change of property, for were 
not properties to change, there would be no perceivable change. 
And the thinking principle, associated directly with the functions 
of the three qualities, must accordingly with these changes, be 
the agent of a multiplicity of functions, and that is its multi- 
functionality. The changes under notice are either perceivable 


186 APHORISMS OF PATANJALI. 


by the senses, organs, or felt by the mind, but in both cases 
they apply to the thinking principle.] 

Now, with a view to describe Siddhi (perfection) by showing 
the object of the Sañyama already described, he says: 


XVI. 


The knowledge of the past and the future is ac- 
quired by Sariyama over the threefold modification. 


The tbreefold modifieation resulting from distinctions of 
attribute, time and relation has been already described. By 
the Safyama, ४. e., by practising the controuls aforesaid in 
connexion with this object, Yogís acquire a full knowledge of 
the past and the future. The purport is this: When a Yogi, 
knowing that in any given subject this is the attribute, this 
is the time, this is the relation, and it having performed its 
work in the present condition has entered the postcedent con- 
dition, performs the Saiyama by surmounting the obstructions, he 
knows everything, all that is passed, or that is to happen, because 
from the manifestation of the pure quality of goodness in the 
thinking principle, he then constantly rejects all obstacles caused 
by ignorance to the power of perceiving the purport of all and 
everything. When by these means all obstacles have been set aside, 
then, through concentration, the power of perceiving the property 
of all and everything becomes manifest as in a stainless mirror. 

[Having explained the rationale of the action of the thinking 
principle on worldly objecte, the author now proceeds to describe 
the effect of Saüyama on that action, and the occult powers 
which may be derived by that exercise. The first occult power 
or perfection noticed is the power of knowing the past and the 
future. This is acquired by directing the Safiyama to the 
threefold changes described in A. XIII, i. e., by meditating 
about them till the light of truth rises in the thinking principle 
of the Yogi and makes everything manifest. ] 

He deseribes another kind of perfection. 
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XVII. 


A confused comprehension of word, meaning, and 
knowledge (arises) from indiscriminate understanding. 
By Saüyama with due discrimination, (is acquired 
an understanding) of the cry of all creatures. 


A “word” (§aéda) is a sound formed of letters joined in a fixed 
order, perceptible by the organ of hearing, and always convey- 
ing the same, single, distinct meaning ; or it is a mere explosive 
sound having in it no fixed order, but still intelligible to cultivated 
understanding. In either case it forms words and sentences, 
for both are adapted to convey a fixed meaning. Meaning“ 
(artha) implies kind, quality, action, &c. ‘ Understanding" 
(pratyaga) is knowledge, or the function of the intellect in which 
it assumes the form of the object (implied). By accepting in our 
intellect these naturally distinct word, meaning and understand- 
ing as one, there is confusion. Thus, in saying “ bring a cow,” 
the meaning is a cow (go), belonging specifically to the species 
cow, and having dewlap, &c. ; the word is the indicator; and the 
understanding is the appreciation of it ; and all these are grasped 
without any distinction. It is not used with a clear perception of 
the word cow being the indicator, the meaning being what is 
indicated by the word, and the understanding that which accepts 
the two; and if one is asked what is the meaning? what is the 
word? what is the understanding produced by it? he gives, only 
one answer to all the questions by saying ‘a cow.’ Were he not 
to conceive all these to be identical, how could he give the same 
answer to all the questions? In this state he who makes the 
* distinction," (pravibAága) that the essential nature of a word is 
that it is the indicator (véchaka), that of its meaning is the indi- 
cated, and that of the understanding is making it manifest, and, 
" making this distinction, places himself in Safiyama about it, 
acquires the knowledge of the cry (ruta) or word of all creatures, 
including feral and domestic quadrupeds, birds, reptiles, &c., ४. ८., 

18 
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he knows with what particular motive a specific sound has been 
made by a particular animal. 

(Words are correlated with meanings, and meanings with 
ideas. When sounds are reduced to speech there is a fixed 
relation between their constituents, and this relation is fixed by 
orthography and syntax; but when, in the cry of an animal 
for instance, this relation of sounds does not appear to be so 
fixed, it is not to be understood that there is no such relation, for 
without it the sounds could not convey meaning and idea. And 
the relation being admitted, it must follow that the cry of animals, 
which are intended to convey ideas, must have some such relation, 
and this relation can be learnt by directing the Sanyama to it. 
Ergo when the Safiyama is accomplished, the Yogi who performs 
it is able to understand the meaning of the cries of animals.] 

He describes another form of perfection. 


XVIII. 


A knowledge of former existence by making the 
residua apparent. 


Twofold are the residual impressions of the thinking principle. 
Some are simply productive of memory ; others are the causes of 
the deserts, kind, life, and enjoy ment, called virtue and vice. When 
Saüyama is performed in regard to these residua, the performer, 
enquiring into his former actions to the effect—thus has that 
objeet been perceived by me, thus has that act been performed 
by me, remembers all the past by the mere reflection, the residua 
being by themselves excited without any separate stimulants, 
and gradually visibly sees in the self-excited residua the kind, 
&c., experienced in former existences. 

[As explained in A. XVIII, C. I., the residual impressions are of 
a twofold character. One class of them produce memory, that is 
when excited by a stimulus, the impressions which lie latent in the 
mind become vivid, even as an action done in childhood and 
afterwards entirely forgotten, is brought up in the mind many 
years after by the sight of the locality or other circumstance 
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connected with it. Involuntary impressions received in dreams 
and the like are also so produced. The second class of impres- 
sions are those which bring on the desert of works; they are 
perfectly involuntary, and are mostly residua of former exis- 
tences. By applying Saiiyama to these, they are excited and 
become visible to the Yogi, and thereby he is able to know the 
events of his former existences. ] 
Another form of perfection. 


XIX. 


With reference to cognition, a knowledge of 
another’s thinking principle. 

* Cognition” (pratyaya) as indicated by some characteristic 
sign, such as the complexion and the like, of others. When a Yogi 
has performed the Sanyama with reference to it, he attains a 
knowledge of another's thinking principle. The meaning is, that 
one's own thinking principle, by entering the thinking principle 
of another, comes to know all its attributes, whether it is excited 
or otherwise. 

(The principle explained above applies also to the thinking 
principles of other persons. The Safiyama applied to them brings 
them within the range of the understanding of the Yogi. The 
theory being that the thinking principle which thinks upon a 
thing assumes the form of that thing, it follows that the mind 
of the Yogí performing the Safiyama becomes the mind thought 
of, and thereby knows it.] 

He now describes a peculiarity in the knowledge of other 
thinking principles. 

XX. 

(But) not along with its object, that not being 

the object (of the thinker). 


But he is not able to know another’s thinking principle (in 
the text represented by the pronoun it) “along with its object” 
(salamana), i. e., along with the object to which it is directed, 
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because none of the characteristics of the object is made the 
subject (of the Safiyama). From the characteristic of the object not 
being reflected upon the thinking principle alone of another is 
known, but not that it is blue or yellow, because San yama cannot 
be directed to that which has not been made the object of it, and 
there can be no recognition where it is not made the object. 
Hence another thinking principle along with its object is not 
cognizable, the object not being taken into account. Now, the 
qualities of the thinking principle will be included. When con- 
templation is made as to what isthe object, then from that 
Sayama a knowledge of the whole subject is acquired. 

[This aphorism qualifies the sense of the next preceding one. 
It says that by thinking on the thinking principle of another 
one can know it, but not its objects, unless those objects are 
also included. When they are included the knowledge is per- 
fect. ] 

He describes another perfection. 


XXI. 


From Sanyama with reference to the shape of the 
body, the power of vision being benumbed, and the 
correlation of light and sight being severed, there is 
disappearance. 


The“ body” (£áya) is the human frame, and its shape (7१५८७८) is 
that quality of it which is perceptible by the eye. The meaning 
is—of such a body such is the shape. Through Sañyama the power 
of the eye to perceive things becoming ‘ benumbed’ (५४८7४८०५१८) , 
i. e., obstructed through contemplation with reference to that 
shape, and“ the correlation of light and sight being severed,” ६. e., 
the luminousness of the eye which proceeds from the quality of 
goodness being ** severed," or rendered incapable of performing its 
function, there is a disappearance of a Yogi, 7. e., none can see him. 
By this it should be known that the disappearance of sounds 
&c. is also implied, 2. ¢., by this exposition of the means of the 
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disappearance of shape, &c., the disappearance of sounds, &c., the 
objects of the ears, &c., is described. 

[Objects are perceivable by the light which the quality of 
goodness throws on them, but if this light be withdrawn by the 
quality of goodness being confined in the thinking principle, they 
cease to be so. Accordingly, when a Yogi performs Safiyama 
with reference to his body or any part of it he withdraws 
therefrom the quality of goodness, and the body or the part 
of it so acted upon ceases to have the quality of perceptibility, 
and the Yogi becomes invisible, inaudible, &c. When an object 
has no power of visibility in it, it necessarily becomes invisible. 
This is how the Yogi makes himself invisible. ] 

He describes another form of perfection. 


XXII. 


Works are deliberate and non-deliberate, and by 
Saiyama about them a knowledge of the final end; 
or by portents. 


Life is the consequence of former works. "They are of two 
kinds, “ deliberate" and“ non-deliberate." Thereof the“ deli- 
berate” or anticipatory (sopakrama) is that in which there 
is an anticipation of consequences in the attempt to produce 
a result, as in the spreading of wet cloth in a hot place in 
order that it may dry quickly. The reverse of the former is 
the “ non-deliberate” (nirupakrama), as the leaving the same 
cloth in a lump in a cool place where it may dry after a long 
time. Whoever performs Saiiyama with reference to these 
two kinds of work, (enquiring) ‘whether my work will mature 
quickly or slowly,’ in him, through firm contemplation, a know- 
ledge of the final end is produced. “Final end” (apardnta) 
is the separation of the body from the soul, ४. e., death. A“ know- 
ledge of it,” ४. e., at such a time, at such a place my death shall 
happen,’ he acquires with certainty. 
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* Or by portents” (arzshfebhyvas). Portents are of three kinds, 
spiritual (adhyatmika), material, (kdhibhautika) and supernatural 
(adhidaivika). The spiritual is that (which is conveyed in a 
spiritual way, as) when one with the ears closed does not hear the 
sound of the vital air in the stomach, or such like (the said sound 
being ordinarily audible). The material is the sudden sight of a 
frightful human form, or the like. The supernatural is the 
accidental sight of invisible things, such as paradise, &c. By them 
one knows the time of death. Although knowledge may be 
acquired through portents by other than Yogís, it 18 in their case 
general and doubtful. In the case of Yogís, on the other hand, 
the time and place being certain, the perception is as certain as 
actual sight. 

[The effieacy of this Siddhí depends upon the precision with 
which the events of past existences are realised in the mind by 
reviving their residua through the power of Saüyama. When 
their memory is perfect, one can easily caleulate which of his 
former acts will bring on death within a short time, and which 
are destined to retard it. It will be seen that in the Yoga 
system residua or deserts play the part of fate, and if the 
nature of the residua be known, one knows his fate. ] 

In order to explain the perfection acquired by the purifying 
processes (Chap. I, A. XXXIIL, p. 40) he says: 


XXIII. 


In friendliness, superhuman powers. 


By performing Safyama in regard to friendliness, mercy, 
complaisance, and indifference, super-human powers are acquired 
with reference to them, f. e., in the performer friendliness, mercy, 
and complaisance attain such great excellence as to enable him to 
contract friendship with all (persons). 

[The sense is obvious, and needs no comment.] 

He describes another kind of perfection. 
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XXIV. 


In powers, the powers of the elephant and the lke. 


By performing Sayama with reference to the powers of the 
elephant and the like, powers like those of the elephant, &c., become 
manifest in the Yogi. The meaning is this: He who performs 
San yama in regard to the power of the elephant, the force of the 
wind, or the vigour of the lion, wishing it to be in him, becomes 
possessed of those powers. 

[As obvious as the purport of the last preceding aphorism. ] 

Another perfection. 

XXV. 


From contemplation of the light of the extremely 

luminous disposition, a knowledge (is acquired) of the 
subtile, the intercepted and the remote. 
The light of the extremely luminous disposition has already 
been described. (C. I, A. xxxvi). The “light” is that which 
expands the manifestation of the quality of goodness. From 
“contemplation” (»yása) of all things appertaining to it, i. e., 
from thinking of the objects irradiated by it, a knowledge is 
produced, in one’s own internal organ and the organs of sense 
endowed with special power, of the“ subtile" (sukshma) such as 
atoms, &c., of the“ intercepted” (vyavahita), as mines under the 
earth, and of the remote (viprakrishta), as the elixir of life existing 
on the other side of the Meru mountain. 

[The clear light of the quality of goodness is what is meant 
by “ the light of the extremely luminous disposition.“ 

Another perfection of a similar description. 


XXVI. 
From Safiyama in the sun, a knowledge of regions. 


He who performs Safiyama with reference to the manifest 
sun, obtains a definite knowledge of whatever regions and towns 
exist in the seven spheres, including the terrine, the aérial, 
and the celestial. In the preceding aphorism the subject is the 
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manifestation of the quality of goodness, here it is material, that 
is the distinction. 

[The P. Bhashya gives a long account of the seven principal 
regions and their subsidiaries, taken from the Purápas, but it is 
not worth quoting. In Wilson's Vishnu Purána the details are 
given at leagth.] 

Another perfection by means of reliance on material mani- 
festation. 


XXVII. 


In the moon, & knowledge of the disposition of 
the stars. 

By performing Safiyama with reference to the moon, a know - 
ledge is derived of the disposition (४४४8), or the order of 
arrangement, of the starry luminaries. As the stars lose their 
light on the manifestation of the sun, Sanyama with reference to 
the sun cannot suffice to afford a knowledge of the stars, there- 
fore a different means is (here) ordained. 

[The reason given why the Safiyama with reference to the 
sun does not suffice to give an idea of the arrangement of the 
stars and planets appears ludicrous. Bhoja cannot have seen a 
star in day light. The P. Bhdshya does not refer to it.] 

Another perfection. 


XXVIII. 


In the Polar star, a knowledge of their motion. 


A knowledge is produced of the“ motion" (gati) of the par- 
ticular time and position of each of the stars by performing 
Safyama with reference to the Polar star (Dhruva), the chief, 
the fixed star. This is a star, that is a planet, this is the period 
within which it will reach a particular constellation,—all these are 
known. What is said is that this is the fruit of knowing their 
times. 

[The P. Bhdshya adds that the Safiyama applied to the 
firmanent above suffices the pupose. (U'rddAa-vimáneshu krita- 
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sariyamastani vijáníyát). It is not obvious why Bhoja has 
omitted this. ] 

After having described perfections regarding externals, he now 
attempts to describe internal perfections. 


XXIX. 


In the navel-wheel, à knowledge of the disposi- 
tion of the body. 


A knowledge is acquired by the Yogi who has performed 
Safiyama with reference to the ** wheel" (chakra) of sixteen radii 
which exists in the middle of the body, and is called “navel” 
(26982), of the “disposition” ४५४४४) obtaining in the body of 
fluids, excrements, humours, tubes, &c. What is said is this—the 
navel-wheel, situated in the middle of the body, is the root of all 
the widespread tubes, therefore by knowing it, one fully under- 
stands how they are disposed in the body. 

[Down to the last aphorism the effect of Safiyama applied ta 
external objects formed the theme of comment ; now the author 
turns to objects situated within the body. The first is the navel- 
wheel, which is said to have sixteen radii. How this idea got 
into currency I cannot make out. Ancient Hindus must have seen 
the human abdomen dissected, and having seen it, 1t is impossible 
to imagine, how they conjured up the idea of a wheel with sixteen 
radii. There must be some recondite metaphor involved in this, 
but I know not what it is.] 

Another perfection. 


XXX. 


In the throat-well, the subdual of hunger and 
thirst. 

The well in the throat is“ throat-well” (£anfAaküpa). It is a pit 
or well-like place (and therefore called a well) behind and below the 
tongue and palate. By the contact of the vital airs with it 


(the sensations of) hunger and thirst are produced. The hunger 
19 
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and thirst of the Yogi who has performed Saiiyama with refer- 
ence to that well, are subdued. The streams (of the vital airs) 
being satisfied below the uvula, this kind of perfection is accom- 
plished. 

[The throat-well is the pharynx where the air from the mouth 
and that from the cavity of the nostrils meet. ] 

Another perfection. 

XXXI. 

Firmness in the tortoise tube. 

Firmness of the mind is acquired by performing Safiyama with 
reference to the tube, called the “tortoise” (Kérma), which is 
situated below the throat-well. The meaning is—that on the mind 
entering that spot there happens no vacillation, in other words, 
such a firmness of the body is produced that no one can cause it 
to shake. 

[The tortoise tube is the lower part of the larynx including 
the bronchí.] 

Another perfection. 

XXXII. 


In the coronal light, vision of perfected ones. 


In the skull there is an aperture called Brahma-randhra. It 
is called “light” (yolih) because it is the site of light. Even as 
the spreading effulgence of a jewel in a closed room collects at the 
keyhole, so the light of the quality of goodness in the beart spread- 
ing collects at that aperture. And by the performance of Saíiyama 
in it by Yogis, those perfected ones, or celestial beings, who dwell 
in the space between the earth and the sky and are invisible to 
ordinary people, become visible, i. ८., Yogís see them, and hold 
converse with them. This is the meaning. 

(The point at the crest of the frontal bone remains open in 
childhood when the parietal bones are not sufficiently developed; 
at maturity this opening is closed ; but, its existence having once 
been proved, it is believed to exist always, and is called Brahma- 
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randhra. Life is said to depart through this aperture in certain 
cases, and spiritually it is reckoned to be the most important 
part of the body. In the Tantras it is referred to with great 
reverence. 

This is the only aphorism in the Yoga system which may be 
assumed as recognising the truth of the spiritual manifestations 
of modern European spiritualists; the rationale, however, is 
entirely different.] 

He now describes the means of becoming all-knowing. 


XXXIII. 
Or from Prátibha, everything. 


Pratibhd is that knowledge which is independent of cause, 
produced solely in the mind, uncontradictory, and suddenly 
evolved. By performing Saíüyama with reference to it this 
Pratibha knowledge, called Zára£a or emancipator, which results 
before the manifestation of thorough knowledge, arises, Even as 
the light which becomes apparent before the rising sun, so this 
Táraka, or knowledge of everything before the manifestation of 
thorough knowledge, becomes apparent. When this is the case, 
the Yogi can know everything without resource to any partis 
07187 Safiyama. 

[The P. Bhdshya explains the word Pratibha by the phrase 
Pratibham nama tárakam, which may mean the Morning 
Star, the one which is visible a little before sunrise, or that it 
is an emancipator. Patanjali, perhaps, referred to the star, as the 
light of that star prepares the way for the illumination of the 
universe by the sun; but Bhoja, having set a limit to external 
objects at the close of the 28th aphorism, is compelled to 
take the Pratibhá to be something different. According tə his 
definition, it is a sort of instinct, or intuition, “ the knowledge 
which is independant of cause, produced solely in the mind, 
uncontradictory, and suddenly evolved." He has, nevertheless, 
been obliged to preserve the relation of the star to the sun by 
referring to the illumination resulting from sunrise. The 
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morning star is not, like the Polar star, always the same, different 
planets serving its place at different times, and this uncertainty 
must have told against the material meaning being accepted as 
the right one. Whether the practising Yogi should think on the 
morning star, or intuition is a question which I cannot decide, 
but Bhoja has obviously the best of the argument.] 

Another perfection. 


XXXIV. 


In the heart, à consciousness of the thinking prin- 
ciple. 

“ Heart” (&ridaya) is a particular part of the body. The 
locale of the internal organ is within a small, inverted lotus 
placed in that part of the body. By performing Sayama 
with reference to it, & knowledge of the thinking principle of 
one's own and of another person is obtained, ?. e., the Yogí 
comes to know all the residua in bis own thinking principle, as 
well as the passions, &c., in other thinking principles. 

[The description of the heart is obviously rhetorical. As the 
seat of the thinking principle it is described as the must appro- 
priate spot to which attention should be directed to know it 
thoroughly.] 

Another perfection. 


XXXV. 


Experience is an undefined conception of the qua- 
lity of goodness and the soul, which are totally uncon- 
nected. From Safiyama for its own object, and not 
for another's object, proceeds a knowledge of the soul. 

* The quality of goodness” (sattva) is a particular modification 
of nature (pradhdna) ; it is characterised by illumination and 
joy. ‘Soul’ (purusha) is the experiencer in the form of a ruler. 
From the distinction of the experiencer and the experience, 
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of the rational and the irrational—there is total unconnection 
between the two, i. e., they are separate. A conception” of 
the two without any distinction, not knowing them distinctly, is 
experience. Hence whatever consciousness of pleasure and pain 
is felt by the quality of goodness assuming itself to be the master 
is experience. Goodness having no object of its own, its work is 
for “ another’s object,” ( pardrtha), i. e., for the object of the soul. 
That which is distinct from it is its “own object,” (svdrtha) ; 
which is reliance on the true nature of the soul, or the connection 
of the shadow of the soul with the quality of goodness (sattva) 
devoid of egotism. By the performance of Saüyama in that 
connection, a knowledge of the object of the soul is derived, 7. e., 
the soul knows reliant perception to be in this way dependant 
on the quality of goodness. Nor does there arise any difficulty 
about the soul, the knower, becoming the object of knowledge, 
for the objection will be met by the argument of knowability 
(3. ८., that which is the knower cannot be the knowable) ; 
because the knower and the knowable are quite contrary. 

[The soul is the experiencer of joys and sorrows; it experi- 
ences them by its being reflected on the intellect, which is the 
immediate experiencer. The two are essentially different; one is 
sentient, the other inert; one the enjoyer, the other the enjoyed. 
An association of the two is brought about by the former being 
reflected on the latter, and then the former experiences what is 
produced in the latter. "The latter, however, being irradiated by 
the former, acts the part of the agent or actor, and whatever it 
thereby feels is called enjoyment. This feeling, however, is for 
another’s purpose, 8. e., for the purpose of the soul, its own pur- 
pose being the merging in that soul. In the one case 10 works 
for another, and falsely imagines itself to be the actor, and 
in the other it acts with a vew to attain its own end. When 
San yama is performed with this discrimination and with the 
object of knowing the soul, the knowledge is aequired.] 

He now describes the fruits of this Saiiyama. 
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XXXVI. 
Thence proceed intuition, audition, taction, vision, 
gustation and olfaction. 


“Thence,” from performing Saiyama in the said quality of 
goodness, or practising it; even in the waking state these 
faculties are produced. Thereof “ intuition” (Pratibha) is the 
knowledge already described (A. xxxi) on the manifestation 
of which minute objects become visible. 

* Audition” (S'rávana) is the knowledge produced in the organ 
of hearing. Therefrom the highest celestial sound, or that which 
is produced in the heaven, becomes audible. 

“ Taction” (Vedaná) is the knowledge produced by the organ 
of touch. That by which is known that a thing exists (vidyaté 
anayá) is Vedaná ; it is a Tantric term which has been used here. 
Therefrom proceeds the knowledge of such celestial things as are 
subjects of touch. 

Vision” (Adarga) is that knowledge which is produced by 
the organ of sight. Whereby is seen (dris'yati) or perceived 
thoroughly what every form is, is ddarga. When it is in its full 
development a knowledge of celestial forms is produced by it. 

* Gustation" (Asvdda) is the knowledge produced by the 
organ of taste. That by which a thing is tasted (dsvddats 
aneneti) is ásváda, and on its full development a perception of 
celestial taste 18 produced. 

** Olfaction" (Vartd) is the sensation of smell. In Täntrie 
terminology the word ७४४६ means the organ of smelling; that 
in which resides (varttate) the objects of smell (is efittz) and that 
which proceeds from that organ of smell is Varta, i. e., the 
sensation of smell. When that becomes fully developed celestial 
smells become perceptible. 

[This aphorism explains the collateral advantages of perform- 
ing Sayama with reference to the soul. These advantages are 
superior or transcendental powers in the organs of sense. Nor 
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are those powers confined to the meditative state; when once 
acquired, they are retained permanently, and even in his ordinary 
worldly waking state the Yogí can exercise them, so that in his 
ordinary faculties he becomes infinitely superior to common 
mortals.] 

Of these different fruits he now describes the respective 
provinces. 


XXXVII. 


These are obstacles in the meditative condition 
(but) perfections in the waking state. 

८८ These,” the different fruits described above. In the state of 
meditation they are “ obstacles,” (wpasargas,) hindrances, dis- 
turbers, because from joy, wonder, &c., resulting thereform, 
meditation becomes relaxed. In the state of waking (vyulhána), 
i. e., in the ordinary state of life, they are, however, perfections 
(siddhayah), because then they yield desirable fruits. 

[The perfections described are of the world worldly, required 
for worldly purposes, but useless for higher meditation, ४. e., 
for meditation having isolation for its aim. Nor are they 
simply useless, but positively obstructive, for they interfere with 
the even tenor of calm meditation. In the waking state they 
may be gratifying, and, indeed, they are useful only in that stato, 
but apart from it they are not wanted.] 

He describes another perfection. 


XXXVIII. 


From slackness of the cause of bondage and from 
a knowledge of the process, the entrance of the 
thinking principle into another body. 

The consciousness which results of the experiencer and the ex- 
perience, acting from the constant relation existing between the 
soul and the intellect residing inside the body and from pervasion, is 
called corporeal bondage (s'arírabundAa). When through medita- 


199 APHORISMS OF PATANJALI. 


tion the cause of bondage, which is work in the twofold form of 
virtue and vice, becomes slack, or attains attenuity,and when a Yogi 
knows the process, ४. e., the way in which the thinking principle 
issues from the heart through the organs towards worldly objects, 
knowing full well this is the tube called chittavahka through which 
the thinking principle circulates, and it differs thus from the tubes 
through which the vital airs and the rest circulate, and also knows 
the passages in his own body and that of others, he can enter, by 
the passage through which the thinking principle circulates, into 
the body of another, whether it be dead or alive. The thinking 
principle, after entering another body, follows the bent of the 
senses even as honey-bees follow the queen bee, (Lit. king bee). 
And the Yogí who has entered another body uses it as his own 
body. Since work is the cause of circumscribing the fruition 
of the pervading soul and the thinking principle, if that cir- 
cumscription be weakened or destroyed by meditation, fruition 
may result everywhere from the independence of the thinking 
principle. 

[The transfer of one’s own soul into another body plays a 
prominent part in the legendary lore of India, and the idea 
was not unknown at one time in Europe. How this transfer 
is effected is explained in this aphorism. The bondage of the 
soul to the body is due to works and their deserts, works 
having been performed their deserts must be borne by the soul 
in association with the body; but when through meditation the 
residua of works are obliterated and the bond is loosened, and 
the Yogi knows the way in which the soul goes out and comes 
into a body, he can, at will, make the soul travel by that 
way and enter another body, whether dead or alive, and again, 
at will, withdraw it from that body, and bring it back to its 
own. And wherever the soul rests there it works upon the 
organs, and enjoys their experiences, or in other words, the organs 
follow the soul as do working bees their queen. ] 

Another perfection. 
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XXXIX. 


From subdual of Udána, ascension and detachment 
from water, mud, thorns, &c. 


The simultaneous waking, like the flaming up of burning chaff, 
of the functions (of the body) is indicated by the phrase vital air, 
(Jivana), and from differences of action, that vital air is indicated 
severally by the terms Prins, Apána, &. Thereof one form of air is 
called Prd na, because it passes (pranayanát,) from the heart through 
the mouth and the nostrils. That air which descends (apanayanát) 
from the navel down to the great toe is called pána. Another 
is called Samdna,because,surrounding the navel,it permeates every- 
where (samantannayanat). Another is called Uddna, because it 
ascends from the back of the neck to the head (unnayandt). 
Another air pervades the whole body, and is called Vyaxa, because 
it circulates over the whole body, (vyápya nayandt). From the 
subdual of the Udána, through Safyama, the other airs being 
suppressed and the tendency being upwards, the Yogi does not 
suffer from “ water," i. e., in large rivers, &c., nor from large 
collections of “ mud,” (kardama,) bogs, nor from sharp “ thorns” 
(kanfaka), i. e., from his lightness he rises, like a floss of cotton, 
even when drowned in water or the like. है 

[The body is kept alive by five vital airs, and of these that 
which is called Udána is characterised by its tendency to rise 
upwards. Now, by making Saüyama in reference to it the 
tendency of the other airs are overcome, and the whole body 
tends upwards, consequently there is no gravitation, and the 
Yogí is neither drowned in water, nor submerged in a bog. 
The attenuity of his body at the time is such that it cannot be 
pierced by a thorn.] 


XL. 


From subdual of Samána, effulgence. 


From the *subdual" (jayát) of the air called Samána which 
surrounds the fire (of the stomach), i. e., by bringing it un ler 
20 
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control through Saüyama, that unprotected fire ascends, and the 
Yogi appears effulgent as if flaming in glory.“ 

[The stomach is the seat of the fire which keeps up the heat of 
the body and consumes food; and this fire is surrounded and 
kept in its place by the air called Samana. Such being the theory, 
it follows that when by Safiyama the air in question is overcome 
or rendered inapt in its special function, the fire, from its na- 
tural tendency upwards, should rise up and escape from the body 
in lambent flames of glory. The Buddhists, who developed the 
Yoga system to its utmost limit, declare that the crown of the 
head, the space between the eyebrows, the mouth and the shoul- 
ders are the places whence these flames usually issue. In the 
Sanskrit Buddhist literature of Nepal these flames are frequent- 
ly described as issuing from the person of S'ákya Buddha, 
whenever he immersed himself in a profound meditation, and in 
ancient sculptures images of Buddha are often represented 
with these flames occupying the place of halo, nimbus, aureola, 
or glory of European art. A physical cause for these flames 
may be found in the electric flames which have been noticed 
by Reichenbach on the persons of highly electric tendency under 
certain conditions. Of course it is an open question as to whether 
Yogís had seen such electric flames and derived their descrip- 
tions therefrom, or drawn them from their fanoy.] 

Another perfection. 


XLI. 


From Sariyama with reference to the relation 
between the organ of hearing and ether, a superper- 
fect organ of hearing. j 

* Organ of hearing” (Srotra) is that organ which perceives 
sound, and is produced by egotism. “ Ether" (Axdia) is sky, the 
result of the subtle rudiment of sound (S'abdatanmátra). The 
* relation" (sambandAa) between the two is that of the site and the 
situated. The Yogi who has performed Safyama with reference 
to it attains a superperfect organ of hearing (Divyas rotra), and 
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becomes able to hear simultaneously subtile, intercept»d, and 
distant sounds. 

[The ether is the product of the rudiment of sound; and the 
organ of hearing is dependant on it for the performance of its 
function; and if the relation between the two be brought under 
control by performing Saüyama with reference to ether, the per- 
former obtains the power of knowing it under all circumstances.] 

Another perfection. 


XLII. 


From Saüyama with reference to the relation 
between the body and ether, travelling in ether, from 
acquisition of levity, like that of cotton. 

The “body” (kdya), is the form made of the five elements. 
By performing Saüyama with reference to the relation which exists 
between the body and ether which yields space (for objects to 
abide in) a levity, like that of cotton and the like, is effected, 5. e., 
they become alike. Having effected this and attained the levity, 
the Yogí, walking at will over water, or on a spider's web, or on 
the rays of the sun, at his choice travels on ether. 

[The rationale of the operation in this case is very much the 
same as in the last; the body is kept down by the ether, and if 
the ether be under control, the body acquires the power of rising 
over it.] 

Another perfection. 


XLIII. 


The function independent of external functions is 
the great incorporeal. Therefrom the destruction of 
the covering of light. 

That mental function which is out of the body, ४. e., indepen- 
dent of it, is named the great incorporeal" (MaAávideAa), because 
it is exclusive of the stedfastness of the relation between the 
body and egotism. Therefrom,“ from Saüyama performed 
with reference to it, the destruction of the covering of light is 
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effected, 1. e., the covering consisting of afflictions, works, &c., 
which obstruct the light of the thinking principle centered in 
the quality of goodness alone, is removed. The meaning is this : 
The external functions of the thinking principle which result 
from the body and egotism are called factitious (æalpita). When, 
abandoning the feeling of body and egotism, there arises an in- 
dependent (or self-reliant) mental function it is non-fictitious 
(akalpita). By performing Saüyama with reference to it, all 
taints in the thinking principle of the Yogí are removed. 

[The covering produced by the qualities of foulness and dark- 
ness prevent the true light of the quality of goodness from being 
seen to perfection. If that covering be removed the vision is 
perfect. When retiring under this covering, which is no other 
than consciousness under the name of egotism, the mind entertains 
factitious ideas, and produces factitious works, which are conse- 
quently false. Divested of this covering it works differently, and 
whatever it produces is real. Safiyama performed with reference 
to the relation existing between the body and egotism removes 
the covering, and thereby cleanses the thinking principle.] 

Having thus described the different forms of perfection, inclu- 
ding anterior destruction of objects, posterior destruction of objects, 
and the middle condition; having also explained the knowledge 
of the externals, regions, &c., of the internals, the formation of 
the body, of the powers of friendliness, &c., which effect particular 
objects; having, further, described the conditions of internal 
and external organs and such like expedients for meditation, as 
also the conditions of the vital airs, Prana, &c., and other per- 
fections for producing stedfastness in the thinking principle and 
earnestness in meditation; he now, with a view to point out the 
various means for the perfection of the seeded and the seedless 
meditations for the visual inspection of the soul, says, 


XLIV. 
From Saiiyama with reference to grossness, nature, 
subtlety, concomitance and fruition, conquest of the 
elements. 
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By performance of Saüyama with reference to the five specific 
conditions or qualities, such as grossness, &c., of the five 
elements, earth, &c., the conquest of the elements is effected, 
i. e., the elements become subservient. Thereof “ grossness" 
(४८842) implies the specific forms in which the elements are 
perceived. Nature" (svarüpa) implies respectively their effects, 
such as smell, viscidity, heat, impulsion, and impenetrability. 
Subtlety“ (skshma) implies successively the subtile conditions 
which are the causes of the elements: these are the subtile 
or rudimentary forms of matter (¢anmdtra). “ Concomitancy" 
(anvaya) includes the qualities of shape, disposition, and 
existence, which are everywhere seen to co-exist. “ Frui- 
tion" (arthavatva) is that power in the qualities which lead to 
enjoyment and emancipation. Thus, by performing Safiyama 
in regard severally to the five elements, nature and condi- 
tions aforesaid, the Yogi conquers the elements. This is to 
be done in this way,—first in the gross form, next in the subtile 
form. To the performer of Safiyama in this order, nature and 
the elements become fulfillers of desires, even as cows follow 
calves. 

[The object of this aphorism is to explain the advantages 
derivable from the performance of Safiyama with reference to the 
five elements. The elements brought under contro! subserve the 
wants and wishes of the controller, even as cows subserve the 
acquirements of calves by following them wherever they ramble. ] 

He now describes the fruit of this conquest over the elements. 


XLV. 


Therefrom proceed attenuation, &c., as also excel- 
lence of body and the indestructibility of its qualities. 

(1) “Attenuation” (animé) the attainment of the form of 
atoms (molecularity). 

(2) “Levity” (laghimá) attainment of lightness like that of a 
floss of cotton. 

(3) * Ponderosity" (garimá) attainment of great weight. 
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(4) * Illimitability," (mal imd) attainment of greatness, or the 
power of touching the moon or the like with the tip of one's finger. 

(5) „Irresistible will” (prákámya) non-frustration of desires. 

(6) “Supremacy” (288४0८) highest authority over the body 
and the internal organ. 

(7) *Subjection" (vas'itva) prevailing everywhere, 2. e., the 
elements being subservient to him do not disobey his behests. 

(8) “Fulfilment of desires," (£ámávasáyiteva) accomplishing 
one's desire every where, i. e., in whatever object a desire is formed, 
the Yogi becomes accomplished in that, or brings it to fruition by 
attaining it. 

These, attenuations, &c., as accessories to meditation, become 
pevalent in Yogis on their conquering the elements. Thus by 
attaining molecularity he can enter into (the substance of) a 
diamond, The other cases should be explained in the same way. 
These eight qualities, attenuation, &c., are called great perfec- 
tions, (mahdsiddhis). ‘ Excellence of body” (dyasampat), which 
will be presently described, is also obtained. “ The indestructibility 
of its qualities,” means that the shape and the other qualities of 
that body are not liable to destruction by any means. Neither 
does fire burn its shape, nor wind dry it up, and so on. 

(The exact nature of the advantages to be derived from 
Sanyama with reference to the elements, not having been de- 
scribed in the next preceding aphorism, the author supplies the 
omission in this aphorism. The advantages are the eight sid- 
dhis or perfections an account of which has already been given 
on page 121. They include many of the perfections described 
in separate aphorisms, I fail to perceive any marked distinction 
between the 5th and the 8th. The explanation of the 8th given 
on p. 121 is Tantric. ] 

He next explains what excellence of the body is— 


XLVI. 


Colour, loveliness, might, and adamantine hardness 
constitute the excellence of the body. 
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Colour, loveliness, and might” are well-known. Adaman- 
tine hardness” (vajrasanhananatva) means that hardness is 
produced in one’s body like that of the diamond. These are the 
excellences that become manifest in the body. 

[While yearning for the severance of all bondage to worldly 
objects, the Yogis cannot get over the natural love which ties 
the mind to the body. The body is one’s own, and it is always 
desirable to have it in a perfect state of beauty, and the means 
are here provided to give it perfection. Of course it is introduced 
here as the effect of a particular kind of Safyama, and not as a 
thing to be desiderated. ] 

Having thus explained the excellence of the body, he now 
describes the conquest of the organs by one who has attained 
his (proper) stage. 


XLVII. 


From the performance of Saüyama with reference 
to perception, nature, egoism, concomitance, and frui- 
tion, (proceeds) the conquest of the organs. 

“Perception” (gra&ana) is the function of the organs directed 
to their (respective) objects. Nature" (svarápa) is ordinary 
manifesting power. Egoism” (८6७०८४) is consciousness. “ Con- 
comitance" (anvayatva) and “ fruition” (arthavatva) as explained 
above (A. xLiv, p. 157). By performing Safyama with re- 
ference to these five conditions of these organs the Yogí becomes 
the conqueror of his organs. 

[The five conditions of these organs include Ist, their nature, 
i. e., their power of making objects manifest; 2nd, their 
function when in active operation; 3rd, their consciousness of 
being active; 4th, their concomitance or relation to each other or 
mutual interdependance; and 500, their fruition or the result 
they produce. If all these conditions be brought under control 
by performing Safiyama with reference to them, the organs 
necessarily come under complete control.] 

The fruit thereof. 
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XLVIII. 

Therefrom proceed quickness as of mind, uninstru- 
mental perception, and the conquest of nature. 

४ Quickness as of mind” (manojavitva) is the attainment by 
the body of extreme quickness of motion like that of the mind. 
“ Uninstrumental perception" (vzkarana bhava) is the accomplish- 
ment of the functions of the organs without the aid of the body. 
* Conquest of nature" (pradhdnajaya) is bringing everything 
under subjection. These perfections are attained by those who 
have overcome their organs. In this science these are called 
honey-drops (madAupratíka). Even as every drop of honey has 
its taste, so each of these is tasteful, and therefore they are honey- 
drops. 

[The advantage of having control over the organs as described 
in the last preceding aphorism is, that the Yogi is then able to 
perceive things without theaid of his material organs, and to do 
so with the quickness of the mind, f. e., instantaneously. He 
also acquires mastery over nature in every way. The nature 
here referred to is the Pradhdna of the Sankhya categories, the 
highest of the twenty-five, next only to soul. ] 

Having described the conquest of the (external) organs, he 
now points out the conquest of the internal organ. 


XLIX. 


Supremacy over all conditions and omniscience, 
the moment the distinctive knowledge of the quality 
of goodness and the soul (is attained). 


The knowledge ofthe distinetion between the quality of 
goodness and the soul which results from performing Saüyama 
with reference to the modification of pure goodness, is“ distinc- 
tive knowledge" (anyatakhydti). From the subsidence, through 
the influence of the Safyama, of the conception about the 
qualities being agents the Yogis, who are in that condition, attain 
in their meditation supremacy over all conditions and omniscience. 
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* Supremacy over all conditions” (sarvabhavradhishthatritva) is 
the attainment of power like a master over all modifications of 
qualities. Omniscience" (sarvajnatritva) is correct knowledge 
of those qualities as they exist in calm, (śánta,) enlivened, 
(udita,) and latent (avyapadisya) conditions. In this science 
this perfection is called “ sorrowless perfection” vzs'okasiddA:, 
while those that have been described before are indicated by the 
term vas'íkára (controul). 

(The object of this aphorism is to describe the effect of 
getting controul over the mind or the internal organ. That 
controul enables the Yogi to perceive the difference be- 
tween the quality of goodness and the soul, and endows him 
with absolute mastery over all conditions of existence and 
thorough omniscience. The omniscience directly refers to the 
conditions of the three qualities, but indirectly to all and 
everything in the universe. Everything in the universe de- 
pends upon the three qualities of goodness, foulness, and dark. 
ness, and those qualities are either in a calm state, or ina 
state of excitement, or latent; and if one comes to know their 
conditions he necessarily knows all and everything that pro- 
ceeds from them. This state of supreme knowledge is called 
Vis'oka or sorrowless perfection, for when it is attained there 
cannot possibly be any cause for pain or sorrow ; whereas in the 
perfections previously described there is always some room for 
sorrow, or longing of some kind or other. The latter ensure 
controul over the things they refer to, and the controul is more 
or less perfect according to circumstances, and they are fitly 
called Vas tkéra or ‘ controul. They do not, however, secure 
absolute immunity from pain, and this necessitates the marked 
distinction in the designations. ] 

Next he describes another stage. 


L. 
From indifference even to this (perfection) through 


destruction of the seed of evils, (results) isolation. 
21 
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When the Yogi becomes indifferent even to that sorrowless 
perfection, then ignorance, the seed of the evils such as passion, 
&c., being destroyed by the root, isolation, (kasvalya,) absolute 
cessation of pain, results, 8. e., on the termination of the influence 
of the qualities the soul is restored, placed permanently, in its 
own state. 

[Nor is the sorrowless perfection the ultimatum. When the 
Sanyama is exercised freely it produces an indifference in the 
mind in regard to it, and this indifference destroys ignorance, the 
root of all evil, and leads to isolation, or the detachment of soul 
from the bondage of worldly ties.] 

. He now points out the means of remaining in this meditation. 


LI. 


Avoidance should be made of association with, and 
encouragement of, celestial temptations, from appre- 
hension of evils recurring. 


There are four classes of Logis; viz., Ist, those practisers of 
the Yoga on whom the light is just shedding ; 2nd, Ritambharas, 
or those who possess the knowledge which holds to the truth; 
8rd, those who have conquered the elements and the organs; 4th, 
those who have exceeded all objects of contemplation. Thereof, to 
those who have attained the fourth meditation, when the seven 
surrounding stages of knowledge have been attained, and the final 
stage of ‘honeyed knowledge’ has been interviewed, the celestial 
(sthdninah) gods become tempters, 2. e., they offer presents of 
handsome women, elixir vite, &c. With such temptations no 
association should be made, nor any encouragement be given to 
them. From association there is a fall into the enjoyment of 
worldly pleasures. With regard to them therefore both associa- 
tion and encouragement should be renounced. 

[When the Yogi attains the last described sorrowless stage, he 
is exposed to a great danger. The gods envy his high excellence, 
but, unable to exercise open enmity, they try to divert him from 
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his purpose by insidious means. They place temptations in 
his way, offer him handsome women, inexhaustible wealth, long 
life, and so forth to bring him back to the ways of the world, 
and thereby frustrate his purpose of attaining isolation. They 
act the part of Satan in the Bible and of Mára in the Buddhist 
system. In Hindu legends Indra is the chief god who envies 
men who are about to rise superior to carnal weakness, and 
the means he employs are the courtezans of his court, who 
descend on earth and tempt all Yogis by their celestial charms. 
According to the Tantras when such temptations fail, resort is 
made to fear. Frightful forms of all kinds assail the Yogí 
when he is engaged in his meditations; venomous serpents hiss 
around him ; tigers prowl about him; ogres come with wide 
open mouth to devour him. These are, in the technical language 
of the Yoga system, called Vibhéshika. The lukewarm yield to 
these, break their meditation, and are lost; the determined 
take no note of them, and attain their object. It is believed 
that these frightful forms never do any actual mischief; their 
object is to frighten, to put to test the determination and firmness 
of the Yogi, and not to do any positive harm. The advice given 
in the Tantras is not to give any encouragement to such tempta- 
tions, nor to be depressed or frightened by the dangers which 
become manifest. Firmness suffices to overcome them. The 
text here does not refer to frightening. ] 

In connexion with tbe manifestation of this fruitful under- 
standing, he describes a means besides the Safiyamas above 
described. 


LIT. 


From Safiyama with reference to the course of 
moments (proceeds) an understanding born of dis- 
criminative knowledge. 


„Moment“ (kshana) is the smallest division of time, which can 
no further be reduced in quantity. Course” (krama) the suc- 
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cessive modifications of such moments of time. By performing 
Safiyama with reference to the course of moments, the aforesaid 
understanding of discriminative knowledge results. The meaning 
is this: This is a moment of time, it is subsequent to another, 
therefore the first is antecedent to this. For him who has 
performed Safiyama with reference to this course, interview with 
the minutest is effected in the course of a moment, and so is the 
interview effected of the subtile nature. "This is manifestation 
of discriminative knowledge. 

[The next step of the Yogi is to perform Safiyama with re- 
ference to the progress of time, and when this is accomplished, 
diseriminative knowledge becomes thoroughly manifest.] 

He now applies this Safiyama to a special subject. 


LIII. 


Therefrom results the knowledge of the difference 
between two similars when that difference is not 
marked out by kind, character and habitat. 


* Kind, character, and habitat" (dt, lakshanz, des'a) are the 
means of differenciation of things. Sometimes “kind” (jati) is 
the cause of distinction ; as this 18 8 cow, this 1s a buffalo. When 
the kind is the same, “ character’ (/akshana) may be the cause 
of distinction; as this is spotted, this is tawny. Where kind 
and character are alike, the cause of distinetion may be ** habitat," 
(des'a) ; thus with two emblic fruits of the same size and colour, 
one may be of one country and the other of another. There are 
again cases in which distinction cannot be determined, as particles 
of white earth of one country. When Sañyama is performed 
to ascertain distinctions in the last class of cases, a knowledge 
of distinction is produced, and by its exercise distinctions 
of even the exceedingly subtile categories may be perceived. 
What is said is this: When distinctions cannot be ascertained 
by any other means they, including a knowledge of such 
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distinctions in the subtile categories, may be known through this 
Safiyama. | 

‘This aphorism explains what is meant by discriminative 
knowledge. Under ordinary circumstances discrimination is 
made by attention to kind, character and habitat. But this is 
not possible in the case of the subtile categories which are not 
amenable to such tests. For them Saiiyama is the only means, 
and it should be brought to bear upon them. When the Saüyama 
is accomplished, the power of discriminating them is fully 
acquired, and this is discriminative knowledge. ] 

To explain the name, object, and nature of the aforesaid 
knowledge resulting from discrimination, he says. 


LIV. 


The knowledge resulting from discrimination is 
emancipating, omni-objective, semper-objective, instan- 
taneous. 


The knowledge which results from the power of the aforesaid 
Safiyama at the last stage is “ emancipating" (Tára£a) That 
whereby Yogis are ferried over the unfathomable ocean of the 
world bas the significant name of Táraka, (the emancipating). 
He describes its object; it is a “ omni objective" (sarva-vishaya) ; 
all categories from the Mahat downward are its objects, and 
therefore it 1s omni-objective. Its characteristic is its semper- 
objectivity (sarvathdvishayatva). That which has for its objects 
the categories in all conditions, whether gross or subtile, in all 
their modifications, and existing in all forms, is always semper- 
objective. Another characteristic of it is “ instantaneousness" 
(akrama). Being finally modified it has to make no progress in 
accepting two, three or one form, hence “ instantaneous,” 7. e., (a 
Yogi in this stage) perceives everything at once, like an emblie 
fruit in the palm of one's hand. 

[The discriminative knowledge aforesaid is here more fully 
explained. It grasps all the categories and therefore the whole 
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universe. It makes them its object at all times, and its 
knowledge is never absent. It acts instantaneously, because 
it has the whole thing before it, and needs no process of observa- 
tion and retiociation to come to an understanding. And every- 
thing being known by it, it effects emancipation, for emancipation 
means true knowledge. ] 

He now says what results from this emancipating knowledge 
proceeding from discrimination. 


LV. 


On the purification of the quality of goodness and 
of soul becoming equal, (there results) isolation. 

“ The quality of goodness and soul" have already been defined. 
When their purification becomes equal there is isolation. The 
“purification” (s’uddhi) of the quality of goodness of the 
thinking principle 18 effected when, on the cessation of the 
assumption of agency, it merges into its first cause. The purifica- 
tion of soul is the absence of its factitious enjoyment. When the 
two are equally purified (in this way), isolation is effected with 
regard to the soul, 7. e. it is emancipated. 

[The thinking principle ordinarily fancies itself to be the 
agent of all work, १. e., it is conscious of being the actor in all 
cases, and this is its natural function; but when this feeling is 
removed by discriminative knowledge, it reverts to its primary 
original condition, and ceases to cherish any idea of its being 
the actor, and this is its purification. Similarly soul, though 
itself devoid of action, is always engaged in an unnatural facti- 
tious enjoyment of the fruits of work by its ass ‘ciation with the 
thinking principle, and when that association is removed it is 
purified. And this double purification, the cessation of the 
thinking principle from fancying itself the actor and consequent 
submersion into its original cause, and the removal of the associa- 
tion between the soul and the thinking principle, effects the 
isolation or separation of the soul from all attachments, and this 
is emancipation from the bondage of the world.] 
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Thus have been described in this chapter the three principal 
components of the Yoga, (1—111) ; their collective name Safi- 
yama, (iv); the merits of that Sanyama, (v—x) ; the three 
modifications of things, the antecedent, the middle, the post- 
cedent conditions, (x1—xv1) ; the Siddhis (दशा) ; the external 
perfections giving knowledge of regions (xvinri—xxvir) ; the 
internal perfectious, giving knowledge of the organization of the 
body (xxix—xL1); the organs (XII); the stages of controul of 
matter and organizations (XLI—XLVIII) ; the means of attaining 
discriminative knowledge, the emancipating knowledge, the 
highest Samadhi (XLIx—L); the subsidence of the thinking 
principle in its primary cause and isolation (L—LIv). These are 
the subjects described in this chapter on perfections. (Condensed 
as before.) 

This is the end of the third quarter, or the quarter on perfec- 
tions, of the commentary, entitled Rájamártanda, on Patanjali’s 
Institutes of the Yoga, by the great king, the superior king, 
the illustrious Bhojadeva. 
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CHAPTER FOURTH. 


I adore that solitary, unborn Isána who is made up solely of 
thinking principle and bliss, and by whose fiat isolation is 
produced without (the aid of) any special means. 

Now the author commences the chapter on Isolation with a 
view to establish by inferential arguments and by refutation of 
errors resulting from mistaken convictions, the true nature of 
Isolation. And by showing that the perfections aforesaid result 
from birth and various other causes, he demonstrates that they 
appear with the help of the power resulting from the practice of 
Samádhi in former births and from causes in this life from the time 
of birth. Further, with 8 view to afford assurance that no harm is 
done to Samádhi which may be acheived in course of many births, 
and to prove the preeminence of the completion of Samádhi as 
also for the consummation of the isolating Yoga, he says :— 


I. 

The Perfections are produced by birth, herb, in- 
cantations, austerity, or Samádhi. 

Some perfections are caused by birth, as the power of flying 
in the air and the like in birds, or the perfected qualities of 
knowledge manifesting themselves immediately after birth, as in 
the great sage Kapila and others. Perfections from herbs—as 
firmness of the boy, &c. produced by the use of elixirs in Pátála 
and such like places. Perfections from  incantations—as 
ascent in the air by the repetition of particular mantras. Per- 
Sections from austertty—as in the case of Vis'vámitra and others. 
Perfections from Samadhi—as already described in the preceding 
chapter. 
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These perfections result in those persons who have destroyed pain 
in previous births; hence, as in the case of perfection by Samádhi, 
so in the case of others, the real cause is the practice of Samadhi 
in former births; incantations, &c. are merely instruments. 

[The word Siddhi comes from the root szsk ‘to accomplish,’ 
and means something accomplished, Transcendental powers 
attainable by the performance of Saiiyama, are perfections accom- 
plished by special means and therefore called Siddhis or perfec- 
tions; and having used that English equivalent elsewere I have 
thought fit, for the sake of uniformity, to use it in the above 
aphorism. It is, however, not fully expressive here. Special 
powers, or faculties would have been much more expressive and 
to the point, the purport of the aphorism being that some 
faculties are derived from birth, some from herbs, some from 
incantations, some from the practice of austerities, and some from 
Samadhi, This general principle is laid down with a view to 
prepare the way to what follows.] 

It might be contended that since in Nandís'vara and others 
the change of kind, &c., were effected in this life, how can you 
then establish the causality of the practice of Samádhi in 
previous lives? In reply to this, he says: 


II. 
Change of kind (results) from transmutation of 
the material cause. 


The “ change of kind," &c., in Nandís'vara and others in this 
life (were produced) by “ the transmutation of material causes" 
(prakritydpurdt). Future materials (or materials which are 
ordinarily produced in a subsequent life, come up and), produce 
in this life the transmutations, ४. e., they change themselves 
into other kinds. | | 

[The general principle having been laiddownin the first 
aphorism that special faculties are produced by five causes, the 
question arises, how does the body, which is produced by birth, 
change even in this life, the material cause remaining unaltered, 

22 
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and the Samádhi performed in a previous life no thaving effected 
any change at birth? The reply is that Samádhi is not the 
material but an instrumental cause, and it prepares the way for 
he selfmutation of the material cause. 

Prakriti is here used in the sense of material cause, or 
the materials of which the body is made up. Apérana is to fill 
up. The two words together mean the materials fill up," i. e., 
they undergo the necessary transmutations to change one kind 
into another. The purport is that even in this life the materials 
of the body may so change as to convert a Bréhman’s body into 
a divine one, as in the case of Nandís vara, or a Kshatriya body 
into 8 Bráhmana one, as in the case of Vis'vámitra, and conse- 
quently the exception taken to the argument put forth in the first 
aphorism to the effect that “ birth, &c. are causes of perfection" is 
not tenable. By the use of the word pééchidtya, ‘future’, the 
commentator means that the changes which in ordinary course 
would take place in a future life, take place in exceptional cases 
in this life. ] 

It may be argued that merits, demerits, &c., are in such cases 
seen to be resulting (in this life when their fruits would not 
under the theory be liable to manifestation), how can we then 
attribute to them causality in the transmutation of the material 
cause in this life? To this the author says: 


III. 


In the mutation of the material cause merit is 
non- efficient: from it proceeds the piercing of the 
covering, as in the case of the husbandman. 


“Merit” (nimitta), virtue, &c. In the transformation of the 
material cause merit is non- efficient, for a cause cannot be set in 
motion by an effect. Where then is there the operation of virtue, 
c.? To this he says: From it proceeds the piercing of the 
covering, as in the case of the husbandman.”  ** From it,” from 
the performance of virtuous acts, &c., proceeds “ the piercing” 
(82८००) or destruction of whatever “ covering" (varana) obstrue- 
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tion, such as vice, &c., exists, the two being mutually antagonistic, 
and the obstruction being destroyed, the material causes themselves 
become effective in their desiderated work. This he illustrates by an 
example. “ As in thecase of a husbandman." Even as a husband- 
man or farmer, wishing to carry water from one field to another, 
pierces only the obstacle to the flow of water, and that being pierced, 
water itself assumes the modification of expansion, without any 
exertion on the part of the husbandman to the expansion of water, 
so should be understood to be the case with regard to virtue, &c. 

[Following the line of argument adopted in the preceding 
aphorism, the author shows that virtue, &c., are not the imme- 
diate causes of the change which takes place when a Bráhman 
becomes a god, as in the case of Nandis'vara, but that they serve 
the subsidiary purpose of removing the obstacles which stand 
in the way of the change, and the change takes place by itself. 
The illustration given puts this very clearly. "The husbandman 
does not make the water flow, he only removes the obstacles, 
and then the water flows by itself from its own inherent tendeney 
to follow the law of gravitation.] 

When a Yogí, who has a mastery over the cardinal principles, 
with a view to enjoy at once the fruits of his actions, from the 
perception of his own superior transcendental powers, wishes to 
assume many bodies at the same time, whence does he derive 
many thinking principles (to vitalize those bodies) ? In reply 
to this question the author, says: 


IV. 


The created thinking principles (proceed) solely 
from egoism. 


The thinking principles which animate the bodies created by 
a Yogi, proceed through his will solely from their original cause, 
i. e., from egoism. They emanate at once as sparks from a fire. 

[Among the perfections mentioned in chapter III the power 
of multiplying one’s own body, so as to produce many where there 
is one, is not mentioned, but here it is taken for granted that 
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an accomplished Yogi possesses this power, and that he does 
produce them to effect quickly his emancipation by simultaneously 
performing in many bodies those works which promote his end, 
and the question is raised as to how does a Yogí, who creates 
many bodies and himself animates them all, provide a thinking 
principle for each of them? The answer given is that through 
his will he makes his egoism send forth the needful, even as 9 
fire sends forth sparks from itself. "This multiplication of bodies 
is called Adyarytita Yoga or the Yoga of many bodies.] 

Then, how do numerous thinking principles, having diversity 
of objects, produce one effect ? To this, he replies: 


V. 

In the diverse tendency of the many the impelling 
thinking principle is one. 

“In the diverse tendency” (pravrittibhede) or multifunction- 
ality of the many thinking principles the one thinking principle 
of the Yogi is the impelling force or actuator, because it is the 
ruler, and therefore there is no difference of object. The mean- 
ing is—that as in its own body the mind directs the eyes, the hands, 
&e., according to its will, from its being the ruler, so does it in 
the other bodies. 

[In the preceding aphorism the question having been solved 
as to how a single individual can provide thinking principles for 
many bodies, the question arises as to how can many thinking 
principles act in concert and preserve the unity of the creator? If 
this unity be not admitted, there would be so many independent 
individuals, each following the bent of his own mind, and the 
idea of one individual acting as many without any loss of 
individuality, would be lost. This doubt is removed by the 
explanation that the thinking principles provided to the many 
are in reality one, and entirely controlled by the primary think- 
ing principle, of which they are mere scintillations ] 

The thinking principle which belongs to the perfections result- 
ing from birth, &c., are produced by the same five causes, 
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and yet the thinking principle produced by Samádhi is distinct 
from the others. To show this he says: 
VI. 

Thereof the meditation-born one is without any 
residua. 

“The meditation-born" (dhydénaja) thinking principle or that 
which is produced by Samádhi, is, among the five, the one which 
is“ without any residua" (andsaya), i. e., without any residua of 
(former) work. This is the meaning. 

[Thinking principles are said to be of five kinds, because they 
proceed severally from birth, herbs, incantation, penances, and 
meditation (A. 1). The word used (Ja), means“ born," but the 
object is not to imply that the thinking principles are actually 
born of herbs, incantations, &c., but to indicate the training, habit 
of thought, disposition or impurities which it acquires under the 
five different circumstances. The first four are said to depend 
on the residua of former works, and the last to have nothing to 
rest upon, it being self-supporting, 7. e., not resulting from the 
residua of any former work. | 

To show that the thinking principle of the Yogi is distinct in 
its work, even as it is distinct from other thinking principles in 
being devoid of pain, &c., he says: 


VII. 
The work of a Yogí is neither white nor black : those 
of others are of three kinds. 


That work which produces good fruit, such as sacrifices, &c., 
is“ white" (Sula). That which produces a bad result, such as 
Bréhmanicide, is“ black” (Arishna). That which is mixed up of 
the two, is white-black (sukla-krishina). Thereof, the white work 
belongs to wise people, to those who are engaged in charity, asceti- 
cism, the study of the Vedas, &c.; the black belongs to the 
vicious ; and the white-black (or mixed kind) toordinary men. As 
regards Logis, who have performed the Safiyama, work is of a 
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different character to these: their work produces no fruit, for 
they undertake it after renouncing all desire for fruition. 

(In the first three kinds of work fruition is inseparable. The 
wise give alms, perform penances, read the Vedas, display their 
benevolence, &c. &c. and derive the fruits thereof; the vicious 
commit wicked actions and suffer for the same; ordinary mortals 
are sometimes engaged in good actions and sometimes in bad 
ones, and suffer or enjoy accordingly. The Yogis, who renounce 
the fruits of all actions, can neither suffer nor enjoy from what 
they do, and hence their work is declared to be distinct from the 
works of others. They are, in the language of the Bhagavadgitá, 
like the lotus-leaf which, lying on water or having water on it, 
is never wetted. ] 

Now he describes the fruit of such works. 


VIII. 


Thence proceeds the manifestation of the residua 
which are suitable to its fruition. 

Now, the residua of works produce two sorts of fruits, one sort 
being memory only, and the other, kind, age, and experience. 
Thereof, those residua which have for their fruition kind, age, 
and experience which are derivable in one or many births, 
have already been described above (p. 69). Of those the only 
fruit of which is memory, the manifestation proceeds from the 
same works. Even as work produces a body, whether as a Deva, 
or a human being, or a lower animal, so does it by its maturity 
lead to a corresponding manifestation of residua (vdsan i). The 
meaning is this. Should a celestial or other body once acquired 
by a certain work be acquired even after the interposition of a 
hundred other births the memorial residua of the former state 
will manifest themselves again. Their memory revives according 
to circumstances, even when residing in other regions. In the 
intermediate states, though existing, they remain in a latent 
condition. Nor do the residua produced in course of existence in 
hell and other places become evident then. 
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[For the sake of verbal fidelity I have used memory as the 
equivalent of the Sanskrit term Smriti of the commentary; but 
the object aimed at is not memory in its ordinary signification, 
but the remembrance in one life of appetites, desires, and affec- 
tions of a preceding one. These results manifest themselves 
in, what in European philosophy is called, instinct. They are 
remembrances, because they arise without any conscious purpose, 
though they are not without consciousness. European philo- 
sophers, who do not recognise transmigration, finding Instinet 
to be opposed to Reason, take it to be something distinct from 
it—a distinct faculty. In its widest signification it extends to 
living beings in general—to plants as well as to animals,—but for 
psychological purposes it 1s limited by Dugald Stewart to Appe- 
tites, Desires, and Affections. Butler changes Desires into Pas- 
sions, but without any material change of purport. Dr. Bain 
says “ Instinct is untaught ability," (Mental and Moral Science, 
Bk. III, e. IV), and this is amplified by Hamilton into“ an agent 
which performs blindly and ignorantly a work of intelligence 
and knowledge."  (Reid's Works, p. 761a.) Paley has “a pro- 
pensity prior to experience, and independent of instruction." 
Milton calls it * Reason discursive or intuitive.’ These defini- 
tions have been summed up into“ untaught ability," “ untaught 
propensity,” ‘unconscious purpose." It is opposed to Habit, 
which is the result of tuition and exercise, and distinct from 
Reason, which presupposes argumentation and deliberation. The 
memory of our text is Instinct as defined above; but our author 
does not recognise spontaneity in anything, nor purpose indepen- 
dent of Reason. He attributes the eteology of Instinct to 
residua left in the thinking principle by rational action, and the 
said residua lie dormant till they are made vivid in a subse- 
quent life. Habits leave their residua exactly in the same way 
as other actions, and they not only become manifest in the next 
life, but also in the progeny, as in the cases of pointers and 
other animals. In short, according to our author, Reason is one 
and the sole faculty of all knowing, the only principle of certain, 
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ty, and it manifests itself as Reason or Instinct differently under 
different circumstance. Anyhow, the meaning of our author 
will be best understood by replacing his Memory by Instinct. 

The aphorism under notice explains the fruit of work as mani- 
fested by Instinct. Having already described that work leads to 
two kinds of fruit, Instinct and deserts, or in his language memory 
and kind, age and experience, he now says that Instinct does not 
manifest itself uniformly at every successive birth, but according 
to circumstances when it is needed in subsequent lives, even 
after many interruptions, the residua for it remaining dormant 
during such interruption. Thus, a man born in the next life 
as a dog having no occasion for his human instincts, acts as a 
dog, but twenty or more generations after, when he is again 
born as a man, his early instincts revive, and he acts according 
to them. This is the theory which the aphorism explains by 
saying that residua manifest themselves in conformity to the 
fruition of work. When a work entails existence as a serpent, 
those residua become manifest which are appropriate to such an 
existence, but not those which are appropriate for other forms 
of life. In other words, residua remain dormant or in a 
potential state until the necessary excitants are in operation. 
The S. P. Bhdshya, explains this by saying, “ when a celestial 
work is in fruition, it does not become the cause of manifestation 
of the residua of infernal, brutal or human states; it then enlivens 
only those residua which are conformable to a celestial existence." 
(Na hi daivam karma vipachyamánam naraka-tiryat-manushya- 
vasandbhivyakti-nimittam bhavati kintu daivánuguná evdsya 
vásaná vyajante). The purport is that each kind of existence 
brings to light its own appropriate residua. | 

Doubt having been produced of there existing any causal 
relation in these residua, he establishes it by saying: 


IX. 
From the uniformity of memory and residua there 
is uninterruptibility of relation, even after breaks by 
caste, locality and time. 
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. Of worldly beings transmigrating in diverse forms, when one, 

after experiencing one form, attains that form again after an 
Interruption of a thousand other births, the residua of impres- 
sions appropriate to that state, which had been formed at the 
first birth and had become latent from want of the necessary 
conditions, become manifest on the attainment of that suitable 
state. Thus, there is, notwithstanding breaks caused by caste, 
locality and time, an “ uninterruptibility” (d nantarya) or conti- 
nuity in producing their own necessary fruit of memory. How 
so? “From the uniformity of memory and residua." Thus, on 
the performance of a work there is produced a deposit of 
residuum on the quality of goodness of the thinking principle; 
and that is the germ of the fruits of heaven, hell, &c. ; or it is 
the residua of works such as sacrifices &c. It exists as a latent 
power, or as a power of the actor in relation to experience 
and experiencer. From these residua proceeds memory, from 
memory the experiencing of pleasure and pain, and from that 
experience again come residua, memory, &c. It is true that 
where memory and residua are different there is, from want of 
uninterruptibility, a difficulty in producing a relation of cause 
and effect; but in our case here, where impressions become residua, 
and residua merge into memory, and they reside in concord in one 
thinking principle, the relation of cause and effect 18 not difficult 
or hard of effectuation. 

[According to the preceding aphorism the residua of former 
births are the causes of manifestation of certain effects; but, 
since concomitancy is necessary between cause and effect while 
the intervention of many dissimilar births between two similars 
causes an interruption, it may be argued that residua are not the 
causes of memory, as alleged. This objection 1s met by saying 
that the memory remains, and therefore sequence is obviously 
not broken. The memory of sucking the teats on the part 
of an infant returns after many births, whenever that infant is 
again born as a human being, though it does not manifest itself 
when the same infant is born as a bird or a serpent, and it shows 
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that the memory is not lost. Hence the relation of cause and 
effect is not broken.) 

Admitting the uninterruptibility of residua, and their rela- 
tion as cause and effect, it may be asked when an impression first 
takes place is it caused by residua, or without a cause? To 
solve this doubt, he says: 


X. 

There is no beginning about them, because of the 
eternity of desire. 

* About them," i. e., about or in regard to residua. No 
beginning” (andditva), that which has no commencement. The 
meaning is, these have no beginning. How? “ Because of the 
eternity of desire." This“ desire" (4$isha) or longing of an in- 
tensely delusive character— (manifesting itself in such wishes as) 
*may the means of effecting my pleasure be always mine; 
may there never be a separation between me and them'—is the 
cause of residua, and that being eternal there is no beginning. 
This is the meaning. What is meant is this: From the 
proximity of the cause the tendency of the functions of impres- 
sions and residua cannot be checked, and the thinking principle, 
from its expansible and contractile character, pierced by the 
impressions, residua and the like, modifies itself when it attains 
each appropriate existence. 

[The theory of Instincts being the result of action in former 
lives is open to the grave objection that it does not account for 
Instinct in the first instance. A being born for the first time 
should have, according to the theory, no Instinct. The initial 
impression must therefore be causeless, and so there is no reason 
to admit that residua are the causes ०६ effect, ४. e., ० birth, age 
and experience. "This objection is met in this aphorism by saying 
that Desire is eternal, and therefore there is no necessity for a 
beginning. Desire is essential to existence; there would be no 
existence if there was no Desire; and that Desire produces 
residua, and so there 18 no break in the course of eternity. The 
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opponent wished to expose the fallacy of the argument regard- 
ing residua being the cause of Intuition by showing that there 
could be no residua at the first start, and the author accepts 
a regressus in infinitum to surmount the difficulty. According to 
him the universe had no beginning and will never end, and 
therefore there is no occasion to seek a beginning.] 

From their infinity it being doubtful that the residua can 
ever be destroyed, he points out the means of destroying them. 


XI. 
Since they are agglomerated by cause, effect, sub- 
stratum and support, their absence would produce the 
absence of the others. 


Conception (anubhava) is the cause of residua ; desire, &c., are 
the causes of conceptions ; and of them the cause is ignorance. 
Thus is (ignorance) both the immediate and the mediate “ cause” 
(hetu). “ Effect" (७8८८८) is body, memory, &c. Substratum“ 
(áśraya) is the intellectual principle. “ Support” (d/améana or 
object of desire) is the same for both conceptions and residua. 
Now, since these infinite residua are collected by these cause, effect, 
substratum and support, when they are absent, 7. e., when they 
may be likened to roasted seeds, on their being burnt by know- 
ledge and Yoga, there being no root left, the residua cannot sprout, 
nor lead to action, and thus they are destroyed. 

(Now tbe question is raised, how can one undo that which is 
eternal? and the answer given is—since desires proceed from, 
or are the sum total of, cause, effect, substratum and support, 
one has to remove those conditions which produce desires, and 
that removal ipso facto removes desires. The removal is effected 
by the aid of Yoga. Yoga knowledge parches cause, effect, 
substratum, and support by exposing their real nature, and when 
80 parched, they become, like roasted seeds, unfit for germination, 
and their destruction follows as a matter of course. Of course 
this is limited to the individual who effects the parching, and 
does not extend to the world at large. | 
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It may be questioned, that since the thinking principle is being 
constantly destroyed, and there is a difference in their relation as 
cause and effect from their want of simultaneity between residua 
and their effects, how can there be a unity ? To prove the unity, 
he says : 

XII. 

(The thinking principle) exists in its proper nature ; 
the past and the future (result) from differences in the 
condition of qualities. 

The (possibility of) production of things which are absolutely 
non-existent 1s unreasonable, from their want of relation to exis- 
tence. Nowhere has there been any relation to existence in the 
horns of a hare. 

In the case of a nonentity as an effect, with what design 
can causes proceed to act? None enters into action for a false 
object, and it being opposed to entity there is no relation of 
nonentity to it. When truth attains its own identity, how can 
it become baseless and untrue? The meaning is, it cannot 
accept an antagonistic form. Hence from there being no possi- 
bility of the destruction of existence, and from the impossibility 
of the origin of non-existence, the qualified, convertible by 
qualities, always remains in one form. "The qualities, alone, 
change into their threefold conditions. Attaining each condition, 
the qualified forsakes its original form, and, remaining in the 
present condition, attains the state of objects of enjoyment. 
Hence in this science are established the distinctions of the past 
and future conditions of qualities, and of their relation to each 
other as cause and effect. Hence, too, the same thinking principle 
is made to exist as the qualified until isolation, and none can 
prevent it. 

[The removal suggested in the preceding aphorism suggests 
the idea of destruction ; but that is not possible. Nothing can 
proceed from non-existence, and no existence can be absolute 
non-existence, and the difficulty is solved by referring to the 
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doctrine explained in A. 14 C. III which recognizes a threefold 
condition of existence, the antecedent, the postcedent, and the 
present. Matter is eternal, and remains always an existence; 
but its conditions vary ; accordingly when the present condition 
of a thing is destroyed, the thing reverts to one or other of 
its two other conditions, and the parching of the seeds implies 
their resolution into the antecedent condition. This is the theory 
of Moderate Nominalism or Conceptualism with its threefold 
condition of Universalia ante rem, as thoughts in the mind of 
God; Universalia in re, as the essence (quiddity) of things; 
and Universalia post rem, as concepts. The text looks to 
thoughts or ideas or plastic types without reference to God.] 

He now describes of what forms these qualified and the quali- 
ties are. 

XIII. 

They are individualised or subtile, and consist of 
qualities. 

The qualities and the qualified described above are divided into 
the individualised and the subtile. The “ qualities” (gundh) are 
of the forms of goodness, foulness, and darkness. “ To consist 
of" (fadátmána) is to be of that nature, or to be modified to that 
form: this is the meaning. Since there is seen a concomitance 
in all persons, both externally and internally, through goodness, 
foulness, and darkness in the forms of pleasure, pain and delusion, 
of individuals and conceptions, and since it is found that which 
is concomitant is also its modified form, as in the case of jars 
which are concomitants of earth are also modified forms of 
earth, therefore the modification of qualities 18 evident. 

[The simple proposition in this aphorism 1s that all attributes 
are mere modifications of the three primary qualities. Circum- 
stances may make them subtile or gross, but, whether one or the 
other, they consist of nothing but the three qualities of good- 
ness, foulness, and darkness modified in some one form or 
another. 'They are mere modes of being, but not radically 
different beings.] 
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Apprehending the doubt that if all these three qualities be 
the chief causes everywhere, how can we talk of one qualified 
(or one substratum of quality) ? he says : 

XIV. 

From unity of modification (results) unity of a 
thing. 

Although there are three qualities, yet their modification into 
the member and the membered, (in some cases goodness becoming 
the membered, in some cases foulness, and in others darkness,) 
being one, unity" (tattva) or oneness is admitted. Thus, in the 
examples this is the earth, this is the air, &c., (in which unity 
is observed, for earth is a modification of darkness, and air of 
foulness.) 

(The purport is that as only one modification can take place 
of the thinking principle at a time, the unity of a thing is 
never disturbed. The thinking principle under similar circum- 
stances changes exactly in the same way, and no difference can 
possibly result. In other words, as the three qualities can be 
only separately ascendant, one at a time, the simultaneous percep- 
tion of the effects of all the three cannot be effected ; and this 
meets the objection raised in the preamble. ] 

Had objects existed distinct from cognition it would be 
proper to talk of the unity or multiplicity of objects, but when 
cognition itself from the influence of residua existing in the 
relation of cause and effect, appears in different shapes, how 
can you say so? In reply to this question, he says: 

XV. 

Even in the sameness of object, the course of the 
two are distinct, from diversity of the thinking prin- 
ciple. 

“ Of the two,” of the cognition and the cognizable, the course 


is distinct, follow different or separate roads. How so? From 
diversity of thinking principles even in the sameness of object. 


CHAPTER FOURTH. 183 


Even in similar things, as the attainment of women and the 
like, differences of thinking are noticeable in different observers 
from the resulting sensations of pleasure, pain and delusion. 
Thus, on beholding a beautiful and attractive woman, pleasure 
is felt by an amorous person, enmity by her rival, and disgust 
by an ascetic. And since these different kinds of feeling arise 
from one object there can be no agency in the thing itself. 
If it be said that object is the effect of our thinking principle 
only, the object would appear in one form only. Also, if a 
thing were an effect of the thinking principle then there would 
be no other thing extant when that thinking principle would be 
occupied with one thing. (If it be said) be it so, we deny it. 
For how could that thing then be beheld by many others? 
And since it is so beheld, it cannot be an effect of the thinking 
principle. If it be said that it is created by many at the same 
time, the reply would be that there would be a difference between a 
work produced by many, and a work produced by one. And if 
the difference be not admitted, then there being difference of 
cause without a difference of effect, the universe would be either 
causeless, or uniform. What is said is this: should there be no 
difference of effect when the causes are different, then the whole 
universe resulting from many causes would either be of one form, 
or not following the different causes, be causeless from its indepen- 
dence (of the causes). And if it is so (it may be asked) why 
does it not, being made of the three qualities, produce in the 
same percipient the sensations (simultaneously) of pleasure, pain 
and delusion? The case is not so. Even as the object consists of 
three qualities, so is the thinking principle made up of three 
qualities, and in its perception of objects, merits and demerits are 
accessory causes, and from their prevalence or depression results the 
manifestation of the thinking principle in such and such (varying) 
forms. Thus in the presence of a woman near an amorous person, 
his thinking principle, disposed towards merit through the iufluence 
of the quality of goodness, becomes full of pleasure. From the 
co-operation of the quality of foulness, which is auxiliary to vice, 
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for all rival wives, it becomes painful. Similarly from the 
co-operation of the quality of darkness, which is attended by 
ardent vice, i& becomes to angry rival wives the cause of 
delusion. Hence the cognizable object is independent of 
cognition, and consequently cognizable and cognition, being 
contradictory in their natures, cannot bear the relation of cause 
and effect. Thus it being possible without any difference in the 
cause for the existence of a difference in effect from their 
relation, the independence of cognition from the object is 
established. 

[The question discussed in the preceding aphorism raises a 
doubt as to whether perception is due to objects or to the 
cognitive power. It cannot be said that objects produce percep- 
tion, for in that case a given object would always and every- 
where produce the same sensation, as a given cause cannot 
produce dissimilar effects. A handsome woman should be a 
handsome woman to all beholders, without a distinction. In 
the world this is, however, not the case. A woman produces very 
dissimilar feelings in different beholders, and she, as the object, 
cannot therefore be said to be the cause of perception. On the 
other hand, the thinking principle cannot be the cause, for if you 
accept it to be one in all persons, it, as a cause, cannot produce 
different effects; and if you accept it to be different in different 
individuals, dissimilar causes would lead to one uniform result, 
which is impossible. The solution offered is that thinking principle 
and object are different, but inasmuch as both are governed by the 
three qualities, the prevalence of a particular quality at a parti- 
cular time in the thinking principle produces a difference in the 
perception of an object. The “diversity of the thinking princi- 
ple” in the text implies a diversity in its condition as regards the 
state of the qualities working within it. The argument here is the 
same which European philosophers discuss with reference to sensa- 
tions and sensibles; and the optional use of /nána and vijndna by 
our author shows that he means cognition or sensation and per- 
ception, and not the higher knowledge elsewhere indicated by the 
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word nana. I have used for it cognition after Mr. Jardine, who 
defines it as “a general name which we may apply to all those 
mental states in which there is made known in consciousness either 
some affection or activity of the mind itself, or some external 
quality or object." (The Elements of the Psychology of Cogni- 
tion, p. 1). The object to which this jndna or cognition is applied 
is Jneya or cognizable, which is just the same with idea as 
used by Locke, who says, “ 10 is the term which, I think, serves 
best to stand for whatsoever is the object of the understanding 
when a man thinks; I have used it to express whatever is meant 
by phenomena, notion, species, or whatever it is which the mind 
can be employed about in thinking.” Idea, however, has been 
used in so many varying senses by European metapbysicians 
that I have thought it safe to confine myself to cognizable or 
object, as least likely to cause misconceptions. The theory of 
eternity of matter is here made the basis of the argument.] 

Since a cognition, being an illuminator, is by nature per- 
ceptive, and the object, being susceptible of illumination, is 
by nature perceivable, why should cognition not perceive and 
recollect all things simultaneously? With a view to remove 
such doubt, he says : 

XVI. 


A thing is known or unknown from its dependence 
on its change of form in the thinking principle. 

“Its” of the object. From its change of form” (wparágát). 
From its producing forms in the thinking principle, an external 
object becomes known or unknown. The meaning is this: in the 
attainment of their production all things depend on the conjunc- 
tion of their causes. The production of the cognition of a 
blue or other colour depends on the accessory cause of the 
form being brought forward as an object through the passage 
of the organs of sensation; perception being impossible without 
the object, since there is no correlation. Hence, by whatever 
object is the form of cognition modified, that object is brought 
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into cognition, i. e., that object becomes known. That which 
does not give its shape (to the thinking principle) is held 
to be unknown. Similarly, recollection is produced of that object 
which, having been known before, has left residua in the mind, and 
which residua, excited by a similar object, acting as the accessory 
eause, brings it to our knowledge. Hence, neither cognition, 
nor memory is constant everywhere, nor is there any inconsis- 
tency. 

(The argument mooted in the last aphorism is further deve- 
loped by saying that the effect of the qualities is transmitted to 
the thinking prineiple through the object seen, and the thinking 
principle is thereby modified differently under different circum- 
stances. The qualities act from two different directions, first in 
the thinking principle apart from the object, and next in the 
object, and through it in the thinking principle. A man in a 
passion has the quality of foulness prevalent in him, and then 
that foulness affects everything he sees, though it is not foul; and 
when all the qualities are calm in him, he sees a foul action, and 
the foulness of that action enters within him and tinges his 
thinking principle from without.] 

To remove the doubt that since the perceiving soul does not 
perceive a yellow cclour when it perceives a blue, there is liability 
of its assuming, like the thinking principle, different shapes, 
or being modified from its being at times the perceiver, he 
says: 

XVII. 

The functions of the thinking principle are always 
known, for its presiding soul is unmodifiable. 

All the functions of the thinking principle—characterised as 
they are by proofs, misconceptions, &c.,—are “ always,” i. e., at all 
times, known to its percipient soul, since it is unmodifiable, or 
wanting in liability to change from its being of the form of the 


intellect (chidripa). Were it mutable, the constant percep- 
tibility of those functions would not follow, the mutability 
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being (necessarily) occasional. The meaning is this. The soul of 
the form of intellect always remaining as the presiding principle, 
and its intimate associate, the pure element, the thinking principle, 
being also always present, by whatever object it (the latter) 
is modified in shape there is the probability of that object 
being always brought into contact with the shadow of the 
former (soul, ckit); and such being the case it is established 
that there is constant perceptibility, and never can there be 
any apprehension of change. 

(Having explained the relation of cognition to cognizables, 
and the rationale of the process by which things become known or 
unknown, the author proceeds to explain how it is that the thinking 
prineiple, which, under the cireumstances alleged, is always chang- 
ing and assuming new forms, should still be able to know different 
objects, or have the power of understanding. The thinking 
principle is admitted to be ix se unconscious, and is itself under- 
going constant modifications, and eannot therefore exercise intelli- 
gence, and be itself the cause of knowledge. But, says the author, 
its presiding soul is constant and immutable, and associated with 
that soul it derives reflected intelligence, and by its aid it is always 
able to know whatever external object casts its shadow on it. In 
other words, though the thinking principle is itself unconscious, 
it derives intelligence from the soul which is pure intelligence 
and absolutely immutable. The P. Bhashya explains the aphorism 
by saying, “had the presiding soul been liable, like the thinking 
principle, to constant mutation, then objects or the functions 
of the thinking principle would have become, like sounds and 
other objects, sometimes known and sometimes unknown to it ; 
but constant consciousness (2४४. perceptibility) of the mind is 
indicated by the immutability of its presiding soul.” (Yads 
chittavat prabhurapi purushah parinameta tatastadvishayd chilta- 
vrittayah $abdádivishayavat jnátájnáláA ४१४४४, saddjndtatvants 
manasastatprabhoh purushasydparindmitvamanumapayati.) This 
idea is further developed in other commentaries. } 

Now it may be said that since the thinking principle itself, 
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from excess of the quality of goodness, is the illuminant, it. can 
from its self-illumination, illuminate both itself and the object, 
and the aet of perception can thereby be completed, what is the 
use of the assumption of a separate percipient? To allay this 
doubt, he says : 

XVIII. 

It is not self-illuminative, since it is perceptible. 

“It,” the thinking principle, is not “ self-illuminative” 
(४०८७८४८), expositor of itself, but it is perceptible by the soul. 
How so? Because it is “perceptible.” A perceptible is known 
by a percepient, as in the case of a water-jar or the like. 
The thinking principle is an object of perception, and therefore 
it is not self-illuminative. 

[The argument in the next preceding aphorism would suggest 
the idea that the thinking principle, whether directly or in- 
directly, was itself the perceiver, and that being the case there 
is no necessity for assuming a separate perceiver. Where one 
assumption is sufficient, two are not needed. This objection of the 
opponent is refuted in the aphorism under notice, by saying 
that the thinking principle cannot be the percipient, or self- 
illuminattve, because it is itself an object of perception. That 
which is an object of perception cannot itself be percipient; and 
the commentator illustrates this by citing the example of a water- 
jar, which, as an object of perception, cannot know itself. The 
P. Bhashya elaborates the argument by saying, “ Even as the 
other organs and their objects, such as audition, &c., cannot be 
self-illuminative from the circumstance of their being perceivables, 
the mind should be so known. Nor can fire be an example in 
this instance; for even fire cannot make its own hidden identity 
visible. Manifestation is seen to result from the conjunction 
of a manifestator with a manifestable, and such conjunction 
cannot take place with one's own identity. Besides if the theory 
of self-illuminativeness of the thinking principle be admitted, it 
would not be perceptible to any body else."  (FatAetarániudrigá- 
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ni $abdádayaécha drisyatvanna svábhásáni tathá manopi pratye- 
tavyam. Ma chágnuiratra drishfintam. Nahyagnirdtmasvaripama- 
prakásam prakdgayati. Prakdsagschayam prakdsya-prakagaka 
eafiyoge drishtah, na cha svarupamdtrests safiyoyah kincha svá- 
bhasam chittamityagrahyameva kasyachiditi.) The illustration 
of fire becomes appropriate on the assumption that it owes its 
luminosity to itself. But the luminosity contemplated by the 
term svdbhasa is knowledge, and not light. In fact, the ८79४४ 
of the text can be understood only by substituting for it the 
word knowledge, throughout the discussion. | 

It may be said that the argument here has accepted the pro- 
position, (i. e., it involves a petitio principii), for the percepti- 
bility of the thinking principle has not yet been established. 
Besides, in men the functions of accepting that which is good 
and rejecting that which is injurious are made manifest. through 
the consciousness of one's own intellect; and such feelings as 
“I am angry,” “I am afraid,” “I have no desire," cannot be 
produced without the consciousness of the intellect (and since 
they are, the agency of the soul is not needed.) To meet 
this argument, he says: 


XIX. 


Attention cannot be directed to both at the same 
time. 

The understanding of an object is the establishment of its 
usefulness by (knowing it to be) this—this is the object which 
is the cause of pleasure or pain. The understanding of the intellect 
is the establishment of the use of that object through pleasure or 
pain in the form of I (or the ego). In the perception of an 
object two such kinds of understanding cannot be effected at the 
same time, for there is a contradietion. "There is no possibility 
of effecting two contradictory actions simultaneously, and there- 
fore it is not possible to perceive “ both,” ४. e., cognition and 
cognizable at the same time. Hence, it is laid down that the 
thinking principle is not self-illuminative. Further, even if 
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two such actions could be accomplished, their fruits could not 
result, for there cannot be an apprehension of the two fruits, 
because the thinking principle being directed outwards to grasp 
an object cannot know itself. The result is confined only to the 
object, and not to itself. This is the meaning. 

[The opponent again comes to the charge, and says that the 
intellect or understanding may supply the place of the soul, for 
the thinking principle may see, and the intellect may decide about 
the nature of the sight. The author demurs to this by saying two 
such functions cannot take place simultaneously, or the thinking 
principle cannot see and argue at the same time. "The sensation 
of hunger is first felt, and then its nature discussed. The 
thinking principle must undergo two modifications, once to feel, 
and then to consider, and these it cannot undergo at once; so 
these two acts can never take place simultaneously, and consequent- 
ly it cannot be said that the thinking principle is alone suflicient to 
account for consciousness and knowledge: a separate cause must be 
assigned for these two feelings, and that cause is the soul. The 
P. Bhashya pithily disposes of the question by saying, “ It is not 
possible to behold one's own self and another at the same time, for 
it leads to the theory of the momentarists who hold action, effect 
and cause to be the same." (Na chaikasmin kshane svapararipa- 
vadhdranam yuktam, kshanikavadino yad bhavanam saiva krigd 
tadeva cha kdrakamityabhyupagamah.) The meaning of the 
aphorism is simply that the thinking principle cannot perform 
the two acts of perception and self-knowing at the same time, and 
therefore it is obvious that it cannot by itself be the cause of 
intelligence. | 

Let it be admitted that a cognition cannot be self-perceptive, 
still may it not be perceived by another cognition? Assuming 
such a question, he says: 

XX. 

If one cognition be the perceptible of another, 

there would be an excessiveness of cognitions to 
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cognitions, and also a confusion of memory. 


If one cognition could cognize another, then that cognition 
being itself unintelligent and unable to illuminate another, 
we must assume a third cognition and for it another, and so 
on and a thing could not be perceived in the whole lifetime 
of aman. Nor can an object be known when the cognition 
remains unknown. 

It leads also to “confusion of memory.” On a particular 
colour or a taste being produced in a cugnition there would arise 
an endless series of cognitions to perceive it, and when the 
residua left by a former cognition would attempt to recall it 
to memory there would arise, from there being no break in the 
ideas of cognitions and objects, cognitions and memories simul- 
taneously, and hence, it being impossible to make out with 
reference to what object the recollection has arisen, there would 
be a confusion of memory, 3. e., it would not be known that 
this is the memory of colour and this is the memory of taste. 

[The explanation above given leaves the door open to the 
assumption that one cognition may perceive another, and thus 
obviate the necessity of assuming the agency of the soul, i. e., 
each individual may have many cognitions which co-operate 
with each other in producing knowledge of a particular object. 
To preclude this theory, the author brings forward the argument 
of regressus in infinitum. If one cognition could perceive 
another, we would require a third to perceive the second, and 
80 on, and there would be no end to the chain. It would, 
he urges, also lead to a confusion of memory, for on one idea 
being called to memory all its attendant ideas would arise to 
infinity, and it would be impossible to determine which is the 
particular idea that has been revived. ] 

The question may then be asked, if, in the absence of self- 
perceptive power in cognitions (uddi), one cognition cannot 
be known by another, how do we use the idea this is the 
perception of an object ? To remove this doubt, he expounds his 
conclusion. 
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XXI. 
The intellection of its own cognition takes place 
when it takes its form through the non-transitional 
soul. 


Soul” (purusha), being of the form of intelligence, is called 
chiti (intellect). It is“ non-transitional" (apratisaflkramá), that 
which has no transition or passing into another place is so called : 
by this is meant that it does not mix with anything. In the 
modification of the member and the membered, the (three) 
qualities, (as members) in passing into the qualified or membered, 
assume their forms, and in the world atoms, moving on, produce the 
forms of objects; but the power of intellection (i. e., soul) does 
not do so, because it always retains its own form, inasmuch as it 
existsin itself. Hence when the thinking principle, being near 
it, assumes its shape, intellection takes place; and when the soul, 
by its contact with the function of the thinking principle being 
endowed with understanding, cognizes, then the knowing of the 
thinking principle of its own self takes place. 

[The soul never undergoes any modification, but by its 
reflection on the thinking principle that principle derives its 
intelligence, and that intelligent state is therefore said to be 
attained through the non-transitional soul. It is then cists or 
intelligence, because for the time being it has intelligence in it, 
and this is explained by the commentator. When the thinking 
principle in its intelligent state assumes the form of an object, it 
is able to know its own notions. The P. Bhdshya explains the 
text by saying, unmodifiable is the power of experiencing ; it is 
also non-transitional. On its reflection falling on the excessibly 
modifiable (the thinking principle) the functions of the latter reflect 
on it. Thereupon people call it the function of understanding from 
its imitating the function of the thinking principle enlivened by 
intelligence, though it is devoid of the function of understanding.“ 
(The force of the argument here depends upon the distinction 
made between intelligence and the function of understanding, 
for the soul, though intelligence itself, does not exercise any 
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function.) (Aparinimini hi bhoktrifaktirapratisaftkrama cha 
parindminyatyarthe pratisaffkránteva tadvrittimanupatati, tasyas- 
cha praptachattanyopagraharupayd baddhivritteranukarimdtra- 
tayá buddhivpityavisishta hi jnánavrittirákAgáyate). 

Pandit Govindadeva Siastri, following some later commenta- 
tors, explains the text so as to mean that the soul itself under- 
goes the modification. The earlier and more reliable commenta- 
tors, however, do not accept that meaning, and as the sequel 
shows them to be right I have accepted their interpretation. ] 

To show that thus the self-perceptive thinking principle, being 
able to perceive all objects, becomes fit for all purposes, he says: 


XXII. 


The thinking principle, modified by the knower and 
the knowable, is (able to perceive) all objects. 


* The knower" (drashfé) is soul. To be modified by it is to seem 
to be of its form from its propinquity. 70 be modified by the 
knowable, is to undergo the modification of assuming the form of 
the (object) perceived. When this (double modification) takes 
place, then it becomes able to perceive all objects. Even as a trans- 
parent crystal, or a mirror, or the like is fit to receive the reflection 
of all images, so the quality of goodness, unstained by foulness 
and darkness, is able, from its purity, to receive the reflection of 
the soul (chet). Not so foulness and darkness, owing to their 
‘want of purity. The quality of goodness, divested of all asso- 
ciation with foulness and darkness, from its being liable to only 
.one modification, and being able to receive the reflection of 
the intelligent soul, remains like a steady lamp-flame till the 
attainment of emancipation (mokska). Even as in the vicinity 
of a loadstone motion is produced in iron, so in the vicinity of 
the intelligent soul manifestible intelligence is reflected on the 
quality of goodness. Accordingly, in this system of philosophy 
two powers of intelligence are recognized, the eternally present 
(१६४८४०७१८८) and the manifestible (a£Aieyafígd). The eternally 

25 
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present power of intelligence is soul. The manifestible power of 
intelligence is the quality of goodness, which derives its power 
by its contiguity to the former. From extreme propinquity, it, 
as an intimate friend, effectuates the experiencership of the soul. 
And as that quality is the resting place of Purusha, the supreme 
soul, the Séfikhyas, who recognise an actionless Brahma, attribute 
to it the experience of pleasure, pain and delusion. (The epithets 
* supreme" and ** Brahma" are meaningless here, for the human 
soul is all that is meant: God as Brahma is not indicated). 

Now, though from the extreme abeyance of some one quality 
and of its prevalence at certain times and in some cases, all the 
three qualities are constantly modifying in the forms of pleasure, 
pain, and delusion, and the thinking principle is not pure, yet when 
that principle modifies its form into that pure quality of goodness, 
which is the essence of work, it attains its perceptibility. The 
pure primary quality of goodness of the thinking principle, on tlíe 
one side reflected upon by intelligence or the soul, and on the other 
covered by the thinking principle modified into the forms 
of external objects, and becoming conscious from the effect 
of the reflection of the soul, becomes able to feel pleasure, 
pain and delusion, though it 18 devoid of intelligence. Thus the 
experience, from its extreme propinquity to soul and from want 
of due discrimination, is said to be of soul, though it is unexperi- 
encing. To this effect has Vindhyavasi said: the sufferingness 
of the quality of goodness is the sufferingness of soul." Elsewhere 
it is said. Even as an image produced by the reflection of a 
reflected image on a mirror is called a reflection, so the mani- 
festation of the shadow of intelligence, like the intelligence of 
soul, is implied by the word pratisaflkrdnts or contact." 

It might be argued that, though the reflection of the ever- 
modifying may be seen in a transparent body, as a human 
face in a looking-glass, how can there arise the reflection of 
the absolutely transparent, all-pervading, unmodifying soul in 
the comparatively untransparent quality of goodness? To this 
the reply is—Not knowing the true nature of reflection you 
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have said this. The display of the manifestible power of 
intelligence in the quality of goodness, by the propinquity of the 
soul, is called reflection. Even as is that sentient power, abiding 
in the soul, 7 does its reflection appear in the quality of good- 
ness. 

Again, since it has been said that soul is absolutely pure, how 
can it be in contact with the (comparatively) untransparent quality 
of goodness ? This argument is not correct, for the contact of the 
sun and the like (which are highly transparent) is seen in water 
and the like which are less transparent. If it be said that there 
can be no contact of that which is undefined, that too would be in- 
consistent, because we see the all-pervading sky (ákáśa) reflected in 
a looking-glass, or the like. And such being the case, there can be 
no objection to the effectuation of the reflection (under notice). 

It may be argued that what has been said about there being 
an apparent or external contact by propinquity of the sentient 
power with the quality of goodness of the thinking principle, 
there should be the experience of pain and pleasure on the part 
of soul, is inconsistent, for how can the quality of goodness 
of the thinking principle be produced without a modification of 
Prakriti? and for what object should there be a modification of 
Prakriti? ‘To this it is replied, that Prakriti has to effectuate 
soul’s experience of the objects of mundane existence, and, its duty 
being to effectuate the object of soul, the modification is proper. 

It may be urged that this is not proved, for the effectuation 
of the soul’s object is impossible. The duty of effectuating 
soul’s object implies the consciousness on the part of Prakriti 
that “ it is my duty to effectuate soul’s object; but how can there 
be such a consciousness on the part of the unsentient Prakriti? If 
you admit the consciousness, how will you maintain its unsentience 
or inertness? The reply to this is that in the two forms of 
progressive and regressive modification. there are the two natural 
powers (of progression and regression), and they are called the 
duty of effectuating soul’s purpose. Those powers are natural 
to the unsentient Prakriti. Its progressive modification (ann - 
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loma-parináma) is the outward one, extending from the intellect 
to gross matter; while eatering through its cause and ending 
with the annihilation of egoism is its regressive modification, 
(pratiloma parigáma). Hence on the completion of कि experi- 
ence, the two natural powers being destroyed, Prakffti, having 
achieved its object, ceases to modify. In performing such duty 
for soul on the part of the unsentient Prakriti, there is no 
inconsistency. 

Again, 10 may be argued, if there be two such powers naturally 
possessed by Prakriti, then why is exertion made for salvation 
(moksha) by those who long for it? and if salvation be no 
object the science of those who advise it is worthless. The answer 
is, the relation of soul and Prakriti as experieneer and ex- 
perienoe is from time without a beginning, and that being the 
ease, when pain is felt on the part of Prakriti in action, from the 
assumption of its being the agent or actor, there arises the desire— 
* how can there be absolute stoppage of my suffering ?" and hence 
there is 8 necessity on the part of Prakriti for the advice of the 
science which points out the means of stopping the pain. The 
substance of the advice of the scienee is the quality of goodness 
ef the thinking principle as governed by work. In other works 
on philosophy this has been accepted to be the nature of igno- 
rance (avidyd.) That nature, exerting for salvation, relying on 
the help of the advice of such seiences, obtain the reward called 
salvation. All works influenced by the (necessary) conjunction 
of causes attain their own selves, and it is established by 
proof that of the work called moksha, which is acquired by 
regressive modification, this is the conjunction of causes, because 
10 cannot be attained by any other method. Hence without that 
cause how can it be effected? It follows, therefore, that the 
quality of goodness of the thinking principle modified by worldly 
objects in contact and enlightened by the shadow of soul, con- 
ducts, through the conviction of (the reality of) those objects, 
all worldly affairs. Deluded people, looking at such thinking 
prineiple, imagine it and all such thinking principles to be the 
world. They should be enlightened. 
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{Having met all the principal objections to the theory of the 
thinking principle being ‘sensitized into intelligence by a 
reflection of soul which is intelligence, the author enunciates 
that the thinking principle, modified on the one hand by the soul 
and on the other by external objects, is brought into play in 
every case of sensation. The word used in the text for the 
double transformation is uparakta, which is a compound of upa 
excess and ranja to colour’ or ‘tinge,’ meaning that the think- 
ing principle is doubly tinged or influenced; and this conveys 
the true meaning of the text. The P. Bhashya accordingly 
cites the example of the crystal vase tinged by the coloured object 
put in it. Inasmuch as the theory, however, is that the thinking 
principle assumes the shape of the object in every instance of 
cognition, and the same epithet is used for the double tinging, it 
is necessary, for the sake of consistency, to adopt the same phrase- 
ology everywhere; I have accordingly used the word modified. 

Bhoja, after explaining the text, enters into a long dissertation 
on the various objections that may be started to the doctrine, 
and refutes them seriatim. The first and most obvious objection 
is—how can a shadow of soul produce in an object on which 
it falls the quality of the original? Soul may be intelligence, 
but its shadow cannot reasonably be said to convey that intelli- 
gence on the object on which it falls. The commentator sees no 
harm in this, for, says he, such action is manifest in the motion 
produced in iron by the propinquity of a loadstone. He de- 
scribes soul’s intelligence to be two-fold; one is Nityoditd or 
always and eternally present, and the other Abhivyaflgd or 
manifestible, and 10 is the latter that sensitizes the thinking 
principle. 

The next argument is, if it be the thinking principle that is 
sensitized, how can soul be said to be the experiencer? The 
reply is—that soul is really not the experiencer, but since experi- 
ence is felt by the agency of its shadow it is in an indiscriminate 
way called experiencer. 

Then the question arises how can reflection take place of 
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a perfectly transparent object like soul, on a comparatively 
untransparent object like the thinking principle with the quality 
of goodness prevalent in it? This is met by saying that the 
word reflection here simply is the technieal name of the influence 
of soul on the thinking principle 

An argument like the last is raised with reference to the 
contact of the absolutely pure soul with a comparatively impure 
thinking principle. This, however, is held possible, as we see the 
sun reflected in foul water. The contact of that which is illimi- 
table with a finite object is also possible, as in the case of the 
sky reflected in a mirror | 

The objection next urged is that why should Prakriti or 
nature change to produce effects? The answer is, it subserves 
the purposes of soul. This answer is, however, not enough, for 
Prakriti or nature being unintelligent, cannot bave such a 
consciousness of duty, and act up to it. The reply is that Prakriti 
has two inherent powers in it, that of progression and of re- 
gression, and acting under their impulses it subserves the pur- . 
poses of soul, and therefore there is no inconsistency. 

The admission of the two powers aforesaid suggests the objec- 
tion that, if they be natural they will run their course of their 
own accord, and there is no use in controlling them. "The 
effect of the regressive action is salvation, and that must come 
of itself; none needs try for it, and, if so, what is the use of 
Yoga as a means of salvation? This is met by saying that it 
is Prakriti when in action that feels pain and, wishing to puta stop 
to that pain, wants to know how to do so, and hence arises the 
desire for salvation, and the Yoga points out the means of doing 
so. Without such advice Prakriti would go on working for 
ever. | 

The P. Bhashya has not mooted these discussions. | 

Suspecting that it may be argued that if all purposes are 
accomplished by a thinking principle of this kind, why should 
we acknowledge an experiencer of which there is no proof, he 
gives the proofs (in support of the existence) of the spectator. 
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XXIII 
It exists for another’s purpose, though coloured 
by uncountable residua, because it operates by asso- 
ciation. | 


“It,” the thinking principle, “ coloured,” ४. e., assuming 
many forms, through the influence of an uncountable number 
f * residua" (vásaná) (existing in it), effectuates for“ another’s,” 
2. e., a master’s, “ purpose" (artha) the work of experience and 
final reward. How so? “ Because it operates by association." 
“ Association" (४८7५८४८), i. e., by fully joining together, operates 
to accomplish a purpose. We see that works performed jointly 
are for another, as in the case of a bed or a chair. The co- 
operators (in this case) are the qualities of goodness, foulness, 
and darkness, which, modifying in the form of the thinking 
principle, jointly work for another, and that another" is soul 
It may be urged that through the force of the example by 
which the subservience of another's purpose by an embodied 
Stranger, as a bed or a chair or the like, is established, a similar 
(embodied) stranger may be proved, but you contemplate an 
unembodied “ another," and, the opposite being proved,your argu- 
ment becomes destructive of the object. The reply is thus given: 
Although in the example pervasion of the premiss has been ac- | 
cepted as general in regard to effectuating another’s purpose, yet 
on consideration of the specific distinctions of goodness in the 
qualified, the distinction will be evident, and the position that the 
experiencer is another is established. Thus, as in inferring the 
existence of fire in a mountain covered with fuel of a particular 
kind from the smoke seen there, the inference that fire is produced 
by fuel and is distinct from other fires is taken for granted, so here 
in inferring that the specific experience called goodness is for an- 
other’s purpose. In the same way the experiencing superior is 
proved to be another of the form of intelligence and isolated. 
Although he appears as the other and the noblest of all, yet the 
body is superior to objects resulting from the quality of darkness, 
because it is manifest, and the asylum of the organs. . The organs 
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are superior to the body; to them the illuminating quality of 
goodness is superior; and he who is the illuminator is distinct 
from illumination and of the form of intelligence. How can then 
there arise this conjunction ? (४. ८., there is no actual conjunction 
but a mere shadow). 

[The explanations given in previous aphorisms still leave the 
door-open to the argument that the agency of the soul is 
redundant and not wanted. If the thinking principle doubly” 
modified as above stated is sufficient for conception, why make 
the soul the experiencer of worldly joys and sorrows? To this 
question the reply given is that, though the thinking principle is 
actuated by innumerable desires resulting from the residua of 
former works, it nevertheless acts for another’s purpose, and not 
for itself, since it acts by the co-operation of many causes, and not 
of its own motion. Though there are innumerable residua in it, 
they cannot work until external agencies are brought to bear 
upon them, and that shows that the thinking principle has no 
power of action suo motu. Itis unconscious too, so that it can 
have no will of its own. It acts only when it is worked 
upon, and this is indicated by the phrase operates by associa- 
tion." Inasmuch, however, as its action may tend to bring on 
liberation which is for the good of the soul, it is to be inferred 
that in its other actions it subserves the gratification of that 
soul. No line can be drawn between what actions are for the 
soul and what are not, and logically what is true for a part, 2. e., 
for liberation, must be true for the whole. "This idea is expressed 
in the Sáfikhya-káriká by the verse “ generous nature, endued 
with qualities, does by manifold means accomplish, without 
benefit (to herself), the wish of ungrateful soul, devoid as he is 
of qualities," (rx). It should be noticed, however, that the 
functions which are usually attributed to nature or Prakriti in 
the Sáfkhya are invariably assigned to the thinking principle 
(chitta) in the Yoga of Patanjali. In fact, in the Yoga system, 
chitta plays a more important part than the Buddhi of Kapila, 
and appertains to itself the character both of Buddhi and Pra- 
kriti, but the commentator does not mark this distinction. In 
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his works Kapila frequently refers to Prakriti where Patanjali con- 
fines himself to Chitta. The action of the unconscious thinking 
principle for another’s purpose is usually explained by the illustra- 
tion of the saffron cart, which, unconscious as it is, subserves the 
purpose of man by bringing him a desirable condiment. ] 

He now proceeds to show by ten aphorisms that the fruit of 
this philosophy is isolation. 


XXIV. 

For the knower of the difference there is a cessa- 
tion of the idea of self in the thinking principle. 

Thus the quality of goodness and soul being proved to be 
distinct, whatever idea exists of his self being the thinking prin- 
ciple, in him who knows them to be distinct, that is the one is 
different from the other, the same surceases, ४. e., the idea ceases 
of the thinking principle being the actor, knower, and experi- 
encer. 

[Having disposed of all metaphysical questions bearing on 
the subject-matter of his work, the author now reverts to the 
thesis, how isolation is effected. The metaphysical questions 
above set forth, when thoroughly understood, enable a person 
to divest himself of the idea that his self or ego is his thinking 
principle, and to believe that his soul is the real self. He knows 
that the thinking principle is unconscious and not his self. The 
idea, in fact, is altogether set at rest, and his soul is so far freed 
from the natural wrong belief that the thinking principle is the 
ego. | 

(To the question) what happens when this takes place, he 
Says : 

XXV. 

Then the thinking principle is turned towards dis- 
criminative knowledge, and bowed down by the weight 
of commencing isolation. 

The thinking principle, which was turned outwards by igno- 

26 ह 
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rance, to derive the fruit of experiencing worldly objects, deflects 
now towards “ discriminative knowledge," (viveka) 3. e., turns 
inward towards the path of discriminative knowledge, and 
is “ bowed down by the weight of coming isolation," (£aivalya- 
pragbhara) i. e., the fruit of isolation, or the commencement of 
isolation. 

[When the belief aforesaid is effected, the thinking principle 
drops the cosmos, and turns inward to the cultivation of dis- 
criminative knowledge, and is overpowered by the sense of 
isolation which begins to sprout in him.] 

Now, by describing the causes of the impediments which occar 
in the thinking principle flowing towards discrimination, he 
points out the means of overcoming them. 


XXVI. 


In the intervals thereof other impressions arise 
from residua. 

“Thereof,” i. e., of the thinking principle engaged in medita- 
tion. In the “intervals” (cAAzdreshu), in the void spaces of 
the thinking principle, whatever “ impressions" (/nánáni) or ideas 
of the waking (or worldly) state arise, the same proceed from the 
now-fading residua of the former waking state, in the forms of 
“1,” “mine,” and the like. What is said is that by means of 
extirpating the internal organ their avoidance should be effected. 

[While isolation is progressing there are opportunities when 
a person is not actually engaged in meditation, ४. e., during the 
breaks in his meditation, for worldly ideas to sprout from the 
residua of former existences still clinging to the mind. These 
are calculated to disturb the process of isolation, and are so far 
impediments, which should be destroyed. ] 

He now says that the means of avoidance has already been 
explained. 

XXVII. 

The avoidance of these should be (the same) as 

already described in the case of afflictions, 
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The avoidance of these should be effected in the same way in 
which the avoidance of afflictions, ignorance, &c., has been 
already pointed out (C. II. x—xı1). Even as they, scorched by 
the fire of knowledge, do not, like roasted seeds, sprout in the 
field of the thinking principle, so are the residua, (rendered 
infructuose). 

[The ideas should be destroyed in the same way as afflictions, 
for which provision has been made in a previous part of the 
work, (C. II. x—x1).] 

He now describes the means by which a Yogi, on his medita- 
tion becoming steady by the non-production of other thoughts 
in the way aforesaid, may attain excellence. 


XXVIII. 


On the completion of the series there is produced 
the meditation (called) the Cloud of Virtue, even in 
the case of the non-aspirant, from the appearance of 
constant discrimination. 

“On the completion of the series" (prasaffkhydne), i. e., 
after careful contemplation of the nature and respective pecu- 
liarities of all the categories arranged in due order. On that being 
accomplished even in the case of the non-aspirant” (akusida), 
or one who does not wish for any fruition, there is produced from 
the appearance of constant discrimination, on the cessation of all 
foreign thoughts in his thinking principle, the meditation called 
the Cloud of Virtue. That which showers (mekati) or irrigates 
profusely the virtue (dharma) which is neither black nor white, 
(cf. IV, vir,) and which is subservient to the attainment of the 
summum bonum is the “Cloud of Virtue" (Dhkarmamegha) By 
this is shown that the highest virtue is the cause of knowledge. 

[When the series of works enjoined above for the perfection 
of Yoga meditation have been completed, then there arises in 
the mind of the performer a meditation called Cloud of Virtue, 
which means that all virtues are showered on it, even when 


204 APHORISMS OF PATANJALI. 


it does not wish for them. The sense is that though the Yogi 
may not wish for any reward, still the reward comes. The word 
in the text is akusida, from a meaning negation and kusida 
interest, that is disinterestedly. The theory is that the perfec- 
tion of virtue results spontaneously in a person who completes his 
Yoga duties as described in the text.] 

He explains next what results from that Cloud of Virtue. 


XXIX. 


Thence follows the cessation of afflictions and 
works. 


The meaning is, that on the manifestation of knowledge, their 
antecedent causes being removed, there is a cessation of the 
afflictions resulting from ignorance, and of all the works which 
are, according as they are white, &c., of three kinds. (vir). 

[The object of the cloud is now described. On its appearance 
there results a complete cessation of all afflictions and all works; 
there is no longer any sense of affliction left in the mind of the 
Yogí, and he has neither any desire for work, nor any residua of 
former works left in his mind.] 

He next explains what happens on this cessation. 


XXX. 


Then the knowable becomes small from the infinite- 
ness of the knowledge free from all coverings and 
impurities. 

“Coverings” (dvaranáni), are those whereby the thinking 
principle is covered; they are the afflictions; they are also 
impurities, Free from them, means devoid of them. From the 
knowledge (/néna) becoming free, like the sky bereft of cloud, 
and “from its infiniteness" (dnantyál), i. e., from its being 
without a break, or all- pervading, “ the knowable" (jneya) becomes 
“small” (alpa), or fit to be counted or grasped. The meaning 
is, that the Yogí can easily know everything. 


CHAPTER FOURTH. 905 


[The next advantage is that the objects of sense are reduced 
to a minimum. Knowledge then becomes limitless and free from 
all impurities and coverings or interruptions ; and placed against 
such knowledge, knowables or cognizables become insignifi- 
eant, 2. e., that knowledge which can grasp everything, finds no 
difficulty in understanding small matters. Not that there is 
a reduction in the number or quantity of cognizables, but, placed 
besides limitless knowledge, they, by comparison, become insigni- 
ficant. ] 

He then states what takes place after this : 


XXXI. 


Thereupon takes place the termination of the 
succession of the modifications of the qualities which 
have accomplished their end. 


Those which have “ accomplished” (krita), completed, soul's 
purpose or object in the form of experience and emancipation 
are called kritdrthak, or those which have accomplished their 
end. The “ qualities” (१८७८४) are goodness, foulness, and dark- 
ness. “ Their modifications" (parindma) are their conditions of ex- 
istence in relation to each other as members and membered, in a 
progressive or a regressive state to the time of the completion of 
the purpose of soul. Their“ succession" (krama) is to be presently 
described. Its “ termination" (parzsamápti) is its finality, i. e., 
it does not arise or happen again. 

[Proceeding onwards, the next effect of the Yoga is a cessa- 
tion of the tendency on the part of the qualities to undergo 
change. The qualities are the most active agents in worldly 
life, and it is their modifications that produce the various impres- 
sions of life, and when they cease to change, there is ipso facto 
a cessation of worldly impressions. It is the duty of Prakriti 
to minister to the purposes of soul, and as the qualities are 
inherent in Prakriti, the qualities may be taken as synonymous 
with Prakriti, and those qualities, having done their work, cease 
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from labour. The work of the qualities is said to be two-fold ; 
they have to minister to soul’s experience of the world, and then 
to bring on its emancipation ; and when the state above described 
is attained, the qualities have already accomplished both these 
works, and, having nothing else left to do, stop work ix re the 
soul concerned. | 

He now describes the succession above referred to. 


XXXII. 


The succession is the counterpart of the moment 
perceptible at the end of the modification. 


* Moment" (&8875) isa short amount of time. Its“ counter- 
part" (pratiyogt) is another distinct moment. Perceptible at 
the end of the modification" means that which is accepted as the 
totality after perceiving a number of moments, and this is called 
the “ succession” of moments, for no succession can be perceived 
in unperceived succession of moments. 

[The word “ succession" (rama) used in A. XXXI, is explained 
in this aphorism to mean the following of one moment after 
another. The object is to say that the lapse of time is reckoned 
by the succession of one moment after another, though there is 
no break between them ; one totality is divided into many parta 
only for facility of reckoning.] 

He now defines the specific nature of isolation, which is the 
result. 


XXXIII. 

Isolation is the regression of the qualities devoid 
of the purpose of soul, or itis the abidance of the 
thinking power in its own nature. 

“The regression" (pratiprasava) or the non-production of 
change on the completion of the regressive (or refluent) modifica- 
tion of the (three) qualities, on the accomplishment of soul’s 
(two-fold) purpose of experience and emancipation is called 
“isolation” (kaivalya); or, it is the abidance of the thinking 
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power (soul) solely in its own proper nature, on the cessation 
of its identification with intellectual functions (or objects). 

(Having described the Yoga in all its details, the author con- 
cludes the work by announcing the ultimatum to which it leads. 
This ultimatum is kaivalya, and it is defined to result on the 
reabsorption of the triad of qualities in their original cause, on 
their having done their duty to soul, or on the abidance of the soul 
in its own nature without any association with the qualities; 
that is to say, when it has no longer the thinking principle near 
it to cause its shadow to fall thereon. 

The commentator does not explain the word kaivalya. The 
P. Bádshya, suggests its meaning by saying “when the 
power of intelligence becomes alone, and remains always after 
in that state it is kaivalya,” (cAiti-éaktireva kevald tasyak 
sadá tathaivdvasthanam | kaivalamiti). It is the same goal 
which the Sáfkhya assigns to its votaries, but it uses, 
instead of kaivalya, the word apavarga which, though not radi- 
cally synonymous, conveys the same idea, that of liberation 
from the trammels of nature. The SáflkAya-káriká adopts the 
term kaivalya, and says, “ when separation of the informed soul 
from its corporeal frame at length takes place, and nature in 
respect of it ceases, then is absolute and final kaivalya accom- 
plished,” (v. LXVIII). Gaudapida contents himself by saying, 
* ai valya is the abstract form of kevala,” (kevalabhavat kaiva- 
lyam). Vächaspati Misra and Náráyana take it to mean 
* exemption from the three kinds of pain," (ZuAkAatraya-vigamam 
duhkhavindsam). The lexicographieal meaning of kevala is 
‘one,’ ‘alone,’ ‘only,’ and in the derivative form it means, 
* oneness,’ ‘ singleness,’ ‘ solitariness,’ ‘ exclusiveness,’ or individu- 
ality,’ i. e., deliverance from the association of nature. Cole- 
brooke translates it into ‘deliverance,’ and Wilson adds liberation.“ 
Mr. Davies, in his translation, prefers ‘ abstraction.’ All these may 
be resolved into isolation, the word used in my version, the idea 
being that the soul is freed from all association, material, pheno- 
menal, or noumenal. 
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The epithets ‘absolute’ (aikdntika) and final“ (dtyantika) 
used in the Safkhya-karika, and the word ‘always,’ (sadá) in 
P. Bhashya show that this isolation is to last for ever, and no 
future association of any kind is possible. To quote Mr. Davies, 
* the soul's perfect and final deliverance from the bondage of 
matter has been gained. No new character can be assumed ; 
no birth into any kind of bodily state, even that of the gods, 
can follow. The drama of life is ended, and the actors retire 
from the stage for ever.” 

This eternal quietude of the soul after isolation amounts, in 
the opinion of M. Cousin, to “ nihilisme absolu, dernier fruit 
du scepticisme ;” but where existence forms the primary condition 
of the theory, nihilism cannot logically and fairly be predicated. 
The question is, does the soul exist or not after salvation ? and 
since the Yoga, like many other schools of philosophy, both 1ndian 
and European, insists that it does, (cf. Sáfikhya-sütra I, 45, 
46, 47), there is no room left for 8 charge of negation against it. 
Professor Wilson, following the Indian exegetes, more correctly 
explains the case by saying, it is merely intended as a negation 
of the soul's having any active participation, any individual interest 
or property, in human pains, possessions, or feelings." Professor 
Weber, in his ' History of Indian literature, (pp. 238-9), has 
entirely misrepresented the case. He says, one very peculiar 
side of the Yoga doctrine—and one which was more and more 
exclusively developed as time went on—is the Yoga practice, that 
is, the outward means, such as penances, mortifications, and the 
like, whereby this absorption into the supreme Godhead is sought 
to be attained.” To those who have attentively read the preceding 
pages, it will be obvious, that the idea of absorption into the 
Godhead forms no part of the Yoga theory. Indeed, it is diffi- 
cult to conceive how so well-read a scholar, as the learned profes- 
sor, could have formed this opinion, unless we believe that he 
has not read the Yoga, and has borrowed his theory from the 
Bhagavadgítá, and Puranic and Tantric modifications of Yoga. 
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Patanjali, like Kapila, rests satisfied with this isolation of the 
soul. He does not pry into the how and the where the soul abides 
after the separation. This condition of philosophic abstraction, 
however, not being satisfactory to worldly-minded people long- 
ing for a peaceful hereafter, a necessity arose for the elaboration 
of a more concretely blissful scheme, and the modifications above 
noticed were offerred by the Purdnics to meet the requirement. 
They devised other forms, but those require no description here. 
This completes the work; but Bhoja takes this opportunity 
to compare the condition of the soul as described in the Yoga 
with what other systems propose, and thereby to demonstrate its 
superiority. The first is the Buddhist doctrine of momentary 


existence. | 
Nor is it only in our philosophy that the knower of the field 


[of action] in its isolated condition is recognised to exist in this 
form of intelligence; on reflection it will be seen that in other 
systems of philosophy also it remains in the same form. Now, 
in the worldly condition soul appears as full of agency, experi- 
encership, and inquisitiveness; if this one soul, the knower of 
the field, be not admitted to be so, then in the absence of all 
antecedent and postcedent enquiry in momentary consciousness, 
(2. e., believing consciousness to be existent only for the time 
being, which cannot look into the past or the future,) there would 
be no constant relation between soul and the fruits of works, and 
tbe objection would arise of the destruction of that which has 
been done, and the coming into existence of that which has not 
been done, (2. e., no desert would follow works done, and desert 
would result from undone work). Acknowledge him to be the 
experiencer (of deserts) by whom an act enjoined by the S'ástras 
is performed, and there will be an inclination on the part of all to 
perform works for the acceptance or avoidance of good or evil. 
Since all actions characterised by the desire of avoidance or accep- 
tance are subject to enquiry ; since there would be an impossibility 
for enquiry in the case of mutually distinct moments; (४. e., the 
27 
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moment when one action is done being distinct from that in which 
another action is performed) ; and since in the absence of enquiry 
there would arise an impossibility for any kind of action to take 
place, it is established that that which is the agent, experiencer, 
and enquirer is the soul. In the condition of liberation, there being 
an absence of all actions characterised by the idea of the acceptable 
and the acceptor, sentience alone remains behind. That sentience 
is apparent only as sentience, and not by knowing iteelf, since the 
nature of sentience is to perceive objects, and not to perceive 
itself. Further, when an object is perceived by the thinking 
power, the idea is “this” (ayam), and when the identity of 
that power is to be implied, the idea is “I” (akam). Two 
such mutually discordant actions, characterised as the profluent 
and the refluent are, cannot be achieved simultaneously, and 
since the two actions cannot be performed at tbe same time, soul 
remains as sentience only. Hence it is reasonable (to believe) 
that in the liberated condition, when the qualities are defunct, 
soul remains solely as sentience. In the mundane condition 
agency, percipiency, inquisitiveness arise in regard to that soul. 
Besides, there is a relation between Prakriti and soul, which is 
that of experience and experiencer; it is natural, and exists 
from time without a beginning. It is due to the prevalence of 
want of right notion. And that being the case, in the presence 
of the two powers for the advancement of the object of soul, 
(cf. IV, xxi1), all modifications in the form of Mahat and others 
take place. And since the power of the soul as the supreme 
agent, and of casting its quality of sentience on the thinking 
principle, and that of experiencing the result of the conjunction 
of that reflection, proceed from conjunction (with Mahat), and 
since the consciousness of agency and experiencership of the intel- 
lect proceeds from the influence of sentience on the intellect, and 
consequently of the conduct of all enquirable actions, what use is 
there in other unprofitable agglomeration of fallacies ? 

[Bhoja does not say that the theory he combats is due to the 
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. Buddhists, but the dogma of momentary consciousness was 
prevalent among the Mádhyamíkas, and hence I infer that he 
means the Buddhists. The theory is, that all things are momen- 
tary, and their cognition is also momentary, produced by the 
concatenation of complements of unconscious causes, without 8 
permanent intellectual back-ground, (cf. Cowell and Gough's 
Sarvadareana-safigraka, p. 15). It is refuted by the allegation, 
that such consciousness could not be made subject to moral 
responsibility. 'The consciousness that would perform an action 
now, would have no relation to the one that had acted before, or to 
that which would act in the future, and the responsibility of the one 
could not be transferred to another, "There could be no such idea as 
ego, for the ego of one cognition would not be the ego of another, 
and yet as ego is the basis of cognition and consciousness, no 
theory can be valid which repudiates that. "There could be under 
such cireumstance no incentive to, nor necessity for, moral action. 
A permanent individual consciousness is unavoidable, and that is 
found in the thinking principle enlivened by a reflection of soul.] 

Again, if, rejecting this course, it be accepted that agency is 
soul’s essential attribute, then arises the admission of its being 
subject to modifications, and as modifications are non-eternal or 
temporal, its character as soul is destroyed. Nor can perception 
of mutually different conditions be effected in one form at the 
same time; and accordingly, in the condition in which soul is 
perceived associated with some produced pleasure, can the 
condition of pain be perceived. Thus the conditions being 
various, the conditioned must likewise be various, and from 
variety and modificability there can be neither spirituality nor 
eternity, (3. e., that which is modifiable cannot also be eternal 
or spiritual, and eternity and spirituality are essential attributes 
of soul). Hence it is that those Sáfkhyas who believe ina 
peaceful Brahma, acknowledge soul to remain in the same form 
both in the mundane and the liberated conditions. 

[This is apparently the theory of the Vais'es uikas, who believe 
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soul to be the real actor. The objection to this theory is that 
action implies change, and if soul be the real actor, it would 
be subject to change. The idea of change, however, is, in the 
opinion of Patanjali, incompatible with the spirituality and 
eternity of soul ; it would cease to be soul if it were changeable like 
material objects, and therefore this theory is not tenable. } 

The theory of the Vedantists, who believe liberation to be 
that condition of soul in which it is solely sentience and joy, 
is not correct. Joy being the identity of pleasure, and pleasure 
being manifested by perceptables, and perceptibility not being 
produced without perception, the doctrine of unity is destroyed 
by the admission of the two, the perceptible and the perception. 
Again, their saying of cognition itself being the Joyous soul 
would be prejudiced by the incompatibility of two antagonistic 
qualities abiding together. Perception and perceptable cannot 
fitly be called one. Again, soul is said by the non-dualists to be 
of two kinds, the working or conditioned and the unconditioned 
orsupreme. But if you admit that form in which the working 
soul becomes the experiencer of pleasure and pain, to be also the 
form in which it exists as the supreme soul, then the supreme 
soul becomes, like the working soul, subject to modifications, and 
pertain, the nature of ignorance. If it be said that the ex- 
periencership is not direct, but accepted as a present (by the 
soul) while remaining as a neutral superior, the case would be the 
same as in our system of philosophy. 

The assumption about the joyous form (of soul) has already 
been refuted. It may be added that if soul be admitted 
to be of the character of ignorance, there would be no seperate 
existence left for working souls, and which should then be the 
object of philosophy? Certainly not the unconditioned soul, for 
it is eternally free; nor the working soul, for it is (admitted to 
be) of the character of ignorance, and thus will result the falsi- 
fication of all systems of philosophy. If the creation be admitted 
to consist of ignorance, the question would arise, whose igno- 
rance is it? It cannot be that of the supreme soul, for it is 
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eternally free, and of the form of knowledge. It cannot be of 
the working soul, for that being without a seperate existence, 
how can it be connected with ignorance? It would be like the 
admission of horns of a hare (a mere fiction). It might be said 
that the ignorance of ignorance consists in its not being the sub- 
ject of demonstration by argument. It may, like the dew on the 
earth with the rays of the sun (playing on it), melt away under 
ratiocination, and yet it may be ignorance. This, however, cannot 
be. Whatever does something must be distinct from, or identical 
with, something else, and since the agency of ignorance in the 
development of the universe must be admitted, and admitting 
it, if ignorance be indeterminate, then nothing whatever will be 
determinate; even Brahma itself will be liable to be put down 
as indeterminate, (but if it be described to be determinate, it will 
cease to be ignorance). It follows then that the form of soul 
cannot be other than that of a supervisor. This supervisorship 
is mere sentience only, for there is no evidence of its having any 
other quality. 

(The Vedantic doctrine is refuted on two grounds ; 1st, because 
it involves a duality which the Vedantists themselves repudiate ; 
2nd, it makes soul liable to be affected by ignorance, thereby 
destroying its absolute purity, and if we admit that soul may be 
involved in ignorance then it will become indeterminate, and 
there would be no certainty about anything. ] 

It is alleged by the Naiy4yikas and others that soul is sentient, 
because it becomes so by contact with sentience, and that sentience 
is produced by the union of soul with its mind. They say that 
desire, knowledge, exertion and other attributes are produced by 
the contact of soul during its working condition with mind, 
and through those qualities, the soul knows itself to be the 
knower, the agent, and the experiencer. In the state of libera- 
tion (moksha), when false notions are suppressed on the suppres- 
sion of the residua (dosha) which are produced by them, there 
results an absolute annihilation of the specific attributes, know- 
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ledge, &c., and soul is acknowledged to reside in its own 
essential form. This, however, is not a correct assumption, for 
what would you accept to be the peculiar soulness of the soul 
in that condition? (You cannot urge that pervasion, immensity, 
and eternity are its constituents, for) the qualities of pervasion 
and the rest pertain to ether and others, and to differentiate it 
from them, some determinate form must have to be admitted. 
You may say that the specific character of soul is its own 
speciality (or kind to which it belongs). But this cannot be 
urged, for such speciality exists in all things, (3. e., everything 
has ite specific distinction as a particular kind). It is necessary, 
therefore, to admit some other differentiation of the soul, apart 
from speciality, and this can be effected by admitting its super- 
visorship, from its being of the form of sentience, and in no 
other way. 

As to what is believed by the Mímáüsakas about soul being 
both worker and work, the position is not tenable. "They 
believe that soul is indicated by the use of the word I, and 
by the use of I, both the agency and the objectivity of soul 
are included, (i. e., soul is the ego, and nothing else can be ego, 
and the soul being the ego, the ego must include both soul and 
work, for in knowing the soul work must appear to be soul and no 
other). But this cannot result, because they are of contradictory 
natures. Agency implies him who measures, while work means 
that which is to be measured or proved, and the assumption 
of these two antagonistic qualities cannot be effected in one at 
the same time. When two antagonistic qualities are assumed, 
then there can be no unity, as positive and negative, and so are 
agency and objectivity antagonistic. Should it be said there is 
no antagonism between agency and objectivity, but there is 
between agency and instrumentality, we deny it, because the 
assumption of antagonistic qualities is the same (in either case). 
Rejecting then the theory of perceivable by the use of I, we hold 
the soul’s supervisorship as proved, and thence its sentienceness. 
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The theory of those who hold soul to be finite, defined by 
the body, and mutable, because it is reckoned among matter, 
tumbles down as soon as it is started. By the admission of 
mutability, the sentience form of soul is destroyed, and in the 
absence of its sentience form, how can there be any spirituality 
in soul? Hence those who desire to uphold the spirituality 
of soul must admit ite sentience form, and that is its supervisor- 
ship. i 

(This is the theory of the Arhatas or Jains. (Cf. Cowell and 
Gough’s Sarvadarsana-safigraha. | 

Some fancy soul to be of the form of the actor. They 
believe that the action of knowing, which results in the presence 
of a perceptible object, has for its fruit the cognition of that 
object; and in that cognition as the fruit, the true form of 
soul, being of the form of illumination, becomes manifest ; 
and objects being perceptible, the soul becomes the perceptor ; for 
it is produced in some such form as “I know the pot," (in 
which ** I? is the perceptor, “ know" is the cognition of the form 
of illumination, and the * pot" is the perceptible object). 'The 
cause of action is for certain the actor, and therefore actorship and 
experiencership constitute the form of soul. "This, however, is 
inconsistent. (If cognitions be the root), —the question arises, Does 
the actorship of those cognitions arise simultaneously, or succes- 
sively? If you say, that the actorship is simultaneous, then its 
actorship shall cease a moment after. If you say, it happens 
successively, it cannot be predicated of that which is uniform, 
(४. ८., soul). If you say the actorship of soul is effected always 
in one or the same form, then that one form being always pre- 
sent, all fruits would become of one form. If the actorship be 
multiform, then there would be mutability, and there being 
mutability, there can be no form of sentienceness. It follows 
that those who believe in soul's sentienceness, should not main- 
tain its direct actorship. The way in which the actorship of the 
uniform, eternal, sentient soul is proved by us, is the most con- 
sistent. 
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Those who by such arguments maintain that the self-manifest 
soul becomes the perceptor through the cognition of objects, will 
find their refutation by the same line of argument. 

Some hold that the reasoning (vimarsa) form of soul is its 
sentience form, (४. e., its sentience is no other than its reasoning 
power). They say that the sentience form of soul cannot be 
ascertained without reasoning; the sentience form is said to be 
distinct from the inert, and without reasoning it cannot be 
defined, and without reasoning, there is nothing left behind. 
This is, however, untenable. Reasoning is the discussion which 
has the form of “ this, thus, and so," (४. e., every process of 
ratiocination involves the assumption of something like this, (118 
is, this is not, thus it is, thus it is not, it is so, it is not so, and 
without them there can be no reasoning,) and that cannot arise 
without egoism (or consciousness), and when reasoning is brought 
to bear on soulit is brought into cognition in the form ** I am 
of this form," and thus the soul, the subject of discussion, being 
brought tolight by the word I, no advance is made beyond 
a fancy, and fancy is a form of conviction, which is the function 
of the intellect, and not of sentience. But as sentience, uniform 
and eternal, remains always in one shape, there can be no 
entrance of egotism into it. It follows then, that this assumption 
of reasoning in the soul is a mistaken assumption of the intellect 
for soul, and not a knowledge of the identity of the self-manifest 
soul, the great soul. 

Thus in no system of philosophy can the form of soul be 
ascertained by any means, without admitting its supervisor- 
ship. Supervisorship implies sentience form, which is distinct 
from inertness. Because it exists supervising in the form of 
sentience, therefore it derives the quality of experience (iu 
objects), and that which is supervised by sentience becomes fit 
for worldly usage. And such being the case, other systems of 
philosophy, if they decline to accept what we have said about 
the isolation of soul as resulting on the cessation of the 
functions of Prakriti after it has accomplished its duty have no 
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resource. It has, therefore, rightly been said that isolation is the 
abidance of the sentient power in its own form after with- 
drawing its shadow from all functions. 

The sources of perfections, (1); the manner in which the 
transmutation of material causes are effected, (1) ; the mode 
in which merit cooperates in this process, (111); the origin 
of created thinking principles, (iv); their relation to their 
original source, (v); the superiority of Samádhi-born thinking 
principle, (vi); the nature of various kinds of work, (vii); 
the conformity of works to residua, (viri); their invariable 
relation, (Ix); the eternity of desires, (x); their nature and sus- 
eeptibility to destruction, (xr); the relation of the thinking 
principle to works, (xir); the natures of the qualities and the 
qualified, (xir); unity of things proceeding from unity of 
modifieation, (xiv) ; the relation of cognition to cognizables, 
(xv); the process of cognition, (XVI); its permanence, (XVII); 
thinking principle not self-illuminative, (XVIII); it cannot be 
directed to two things at the same time, (xix) ; multiplicity of 
cognitive power not admissable, (xx); how it perceives its self, 
(xx1) ; how it is made fit for all purposes, (xxi) ; its subserviency 
to another's purpose, (XXIII); progress of isolation, (xxiv— 
XXXII); nature of isolation, (xxx111)—these are the subjects 
treated of in this chapter on isolation. [Only the substance of 
the commentary has been given here, for reasons explained before.] 

He, who is the asylum of fame and majesty, whose orders are 
received on the crowns of their diadems, by kings prostrate 
at his feet in acts of service and salutation, the lotus of whose 
mouth having been attained by the goddess of speech, she 
became uncommonly proud, even he, the auspicious Bhoja, lord of 
the earth, composed these notes on the aphorisms of the lord of 
serpents. l 

This is the end of the fourth quarter, or the quarter on isola- 
tion, of the commentary entitled Rájamártanda, on Patanjali’s 
Institutes of the Yoga, by the great king, the superior king, 
the illustrious Bhojadeva 

25 
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10 6840" 
पातझुलं ATEI । 


राजमात्तण्डास्थरत्तिसद्दितम्‌ i 
— E 
देहाड्डंयाग: शिवयाः स श्रेयांसि तनोतु वः । 
दुष्पापमपि यत्रूत्या जनः SAAR ॥ ९ ॥ 
चिविधान्यपि दुःखानि यदनस्मरणानुणाम्‌ | 
प्रयान्ति सद्या विलयं तं स्तुमः शिवमव्ययम्‌ ॥ २ ॥ 
पतः्ञलिसुनेरुक्तिः MTN जयत्यसा । 
पम्प्रश्‍त्यावियागा पि याग इत्युदिता यया wow 
जयन्ति वाचः फणिभर्तरन्तर- 
स्फरन्ञमःस्तामनिश्ाकरलिषः à 
विभाव्यमानाः सततं मनांसि याः 
सतां सदानन्दमयानि कुब्वेते g ॥ 
अब्दानामनशासमं विदधता पातञ्चले Heat 
wfei राजम्टगाद्धसञ्ज्ञमपि च व्यातन्वसा du । 
वाकचेतावपुषां मलः फणग्थ्तां भर्चेव येनाद्धत- > 
स्तस्य श्रीरणरङ्गमक्षनपतेवाचा जयन्दुल्वला: ॥ ५ ॥ 
1 


3 


R पातझले uu 


«dni यदतीव तडिजहति स्पष्टाथेमत्युकिमिः 
स्पष्टार्यव्वतिविस्ततिं विदधति we: समासादिक: । 
सम्थानेऽमपयागिभिद्च बहुमिजल्पेश्रेभग्तन्वते 
ओह णामिति ahama: fà टीकाङतः ॥ ६ N 
उत्सज्य विस्तरबुद्स्ध विकल्पं 
*फल्गप्रकाशमवधाय्य च सम्यगथान्‌ । 
अन्त: पतञ्जलिमुने। विठतिमंयेय- 
मातन्यते बुधजनप्रतिबाधहेतु: f ॥ ७ ॥ 


अथ यागानुशासनम्‌ N १॥ 


अनेन qu. wee सम्बन्धाभिधेयप्रथाजनान्यास्यायन्ते । 
१ "अथ 'श्रश्टाऽधिकारद्यातका ayerdg । युक्तिः योगः? समाधानं, 
युजसमाधा । अनुभिव्यत व्याख्यायते लजणस्सरूपभेदापायफलंथं न|| 
तत्‌ “श्रनुभासम? | योगस्यानुशासनं “योगान्‌ शासन” । तत्‌ आशा- 
स्तपरिसमाप्तेरधिकतं वेडूव्यमिंत्यथे: । तच N. युत्पादकतया 
यागः ससाधनः सफले।भिधेयः, MN फलं, gate 


# qwurumrafata A फख्शप्रकारमिति B चिहड़ितघुस्तकपाठः | 

+ व्यन्तः पतझलिमते इति ९ पुस्तकपाठः | 

t बघञनप्रतिपक्तिहेतुरिति B चिङ्ितपुस्तकपाठः | 

6 waged: वकाचिङविशवाभ्यां क्राडीछतः सव्येच | स च खमस्ता- 


ऽसमस्तख WHA 
| लक्ञमेदापायफलेयेनेति नानापुस्तकपाठः | ranis येनेति 


c चिड्ितपुंस्तकपाठः | 


९ पादे २ खरम्‌ | R 


ae यागख केवरं फलं । ffn प्रतिपाश्रप्रतिवारक- 
भावलकणः ewan, 'ग्भिधेयख यागख तत्फलस च Su 
साध्यसाधनभावः। WHEN wife, Jur. Sere साधतानि 
MAU wane, तत्लाधभश्निद्धा dr: कैवल्यस्य फशमुत्पाद 
यतोति ॥ ९ ॥ 

wa के साग इत्यत um 


यागश्वित्तटत्तिनिराधः ॥ २ N 


"ferus निर्कखसत्वपरिणामरूप्स्य याः ‘ane’ अङ्गाङ्गि 
भावपरिणामरूपास्तासां* “निरोधः? बद्धिमुंखषरिणतिविच्छेदारन्त- 
amer प्रतिलामपरिणामेन wen! शयः याः, इत्या” 
ख्यायते । स च निरोधः giat fame ape! सत्वेप्राणिनां 
we कदाचित्‌ कस्थासिद्धुमावाविभवति । तच fod, IG, 
Afi, एकाग्रं, aaga इति Ara मयः चित्तस्यावस्था- 
Gami तच fan, रजस उद्रेकादस्थिर ; बचिगुखतया सुखदुः- 
स्वादिविषयेषु कल्पितेषु व्यवद्धितेषु सन्निहितेषु वा रजसा प्रेरितं । 
तच सदैव देत्यदाभव्रादीनाम्‌ । मूढं, तमस खट्रेकात्‌ BATS 
व्रिभागमन्तरेण फ्रेधादिभिविस्षत्ये्ेव नियमितं । तच सदैव 
रक्ष'पिथाशादीनाम्‌ । विचिशँ, सत्ताद्रेकादेशिष्येन परिहतदुःख- 
त MEL 


* aper निर्मलसत्त्वपरिब्यामरूपास्तासामिति बहुपुस्तकसम्मतः पाठः। 


+ amca kf 4 चिक्रितपुक्तकदाठः | 
| डत्तोनामिति c चिडितपुस्तक्रपाठ! | 


Tye tage 


LI dM S । तल E E. 
= ~< नकत, राइड एच नर्च, तमसा UTER, 
- Kefer न eure 
wi DARAUS दे र WNIRRETHETSNSH- 
+. cmo n AA असे RER लयमञि- 
D. GROS रजसः प्रथम- 
९००१ LAW CR जद जता amu d दर्शयितु- 
~~ iUa पर्य खाका GRON पथात्‌ प्रदर्शन | 
Loose ३ wet खेरेेफ्दाविन्यार्विते अनयो- 
J ~ २२८२ WANAE: परिणामः स 
Ps K MENS Rf, निरुद्धे 
I rey ewe: Wie BS अनयोरेव A- 


* 


XK AQ 


२ दो. ated ee RNA व्यास्थातुकामः 


WX N 2 


ennie 


Wes WED चिक्याचरूपतायाम्‌ , 
«`` ५५” WWE. खश्पञ्चविवेकस्याते दित्सु 
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माभावात्‌ SEGRE rn SERIE: 
स्वरूपेशावस्थान खितिमंकतीति । ३ ९ 
व्युत्थानदशायां तख कि स्वरूपमित्याह | 


इत्तिसारूप्यमितरच ॥ ४ 1 


‘cacy NN काखे, टत्तया या कल्यमाललख्णा:, 
ताभिः N W । अयमथः, यादृश्या CAS NN 
मोहात्मिकाः प्रादुभवन्ति, तादृयूप एव संवेद्यते afi: 
पुरुष: | प्रतीयते* तदेव, यस्िन्नेकायतया परिणते वस्तुनि feast 
afar रूपे प्रतिष्ठानं भवति, यखिंस्ेन्द्रिय टत्तिदारेण विषथा- 
कारेण परिणते पुरुषस्तदाकार इव परिभाव्यते, यथा जलतरङ्गेषु 
wea चन्द्रसलन्चिव प्रतिभासते, तचित्त ॥ ४ ॥ 

TN व्याख्यातुमाह | 


ena: पञ्चतय्यः fententia ५ ॥ 


“उत्तय:” चित्तस्य परिणामविशेषाः | टत्तिसशुदाथरूपस्याव य- 
विना या अवयवरूपा टृसयस्तदपेशया तथपप्रत्ययः। एतदुक्तं भवति | 
पञ्च टत्तयः। कीदृश्यः | 'किट्ाऽकिष्टाः’ | d dW]. nem: 
‘fer’, तदिपरीता; ARET, ॥ ५ ॥ 


* प्रतीयते इतिपाठः B चिड़ितपुझके mfa | 

+ विविक्ताचित्त इति B जिड़ितपुककपाठः | 

1 fumi er इति 5 fateaqeens | जड fariu 
इति r Fafara: i 


8  पातञ्जले योगसूत्रे 


साधन” सुखसाधमेस्येव शब्दादिषु vat) तथ सदेव देवा- 
नाम्‌। एतदुर्क भवतिं, रजसा प्रटश्तिरुपं, तमसा परापकारनिरतं, 
aan सुखमयं fed भवतीति | एतास्तिखच्ित्तावस्था न समाधा- 
वुपयागिन्यः 1 एकायरनिरुड्रूपे € च सत्तात्कषाद्ययासरमव- 
स्थितत्वात्‌ समाधावपयोगं भजेते । सत्वादिक्मव्युत्क्रमे लयमभि- 
प्रायः, इयोारपि रजञस्तमसोरत्थम्तहेयत्ंं तदथं रजसः प्रथम- 
झुपादानं। यावन्न प्रद॒त्तिद्रिंता aufssfes wa दर्शयितु- 
मिति इयाव्यत्ययेभ प्रदशंनं। सत्तस्य qu पश्चात्‌ प्रदर्शनं । 
यत्‌ तस्थात्कषणासरे € wat यागापयागिन्याविति अनयो- 
देयारेकाय्रनिरुद्धयाभंमिकयारयखित्तस्थेकायतारूपः परिणामः स 
योग: 1 fagh भवति, एकाग्रे Af Af de:, frag 
सव्वासां ठत्तीनां ससंस्काराणां प्रविलय इति । अनयोरेव wur 
यागस्य सम्भवः ॥ २ ॥ 
इदानीं खचकारखित्त -हक्ति-निराधपदानि व्यास्थातुकामः 

प्रथमं NMUN व्याचष्ट । 


तदा द्रष्टुः स्वरूपेऽवस्थानम्‌ ॥ Vk 


2 पुरुषस्य, तस्मिन्‌ काले, स्वरूपे’ चिन्माचरूपतायाम्‌ , 
‘sae’ स्थितिः भवति । अयमर्थः, उत्पञ्नविवेकस्थातेसित्सदग- 


* परिहझुतदुःखसाधनेय्वेव इति F FHN स्तकपाठः | 
— t शकायनिशङे त्वेवमिति B चिङ्ितपस्तकपाठः | 


१ पादे ५ रूचम्‌ | V 


माभावात्‌ कढेलाभिमाननिडृत्तो प्रोन्मुकपरिणामाय, बुद्धावाक्मनः 
स्वरूपे णावस्थानं स्थितिभवतीति ॥ ३ ॥ 
व्युत्यानदशायां तस्य कि खरूपमित्याह । ` 


इत्तिसारूप्यमितरच ॥ ४ ॥ 


cary’ योगादन्यस्मिन काले, THAT या वच्चमाणलक्षणा:, 
ताभिः 'साहूप्य/ quus) अयमथ:, ACA उत्तयः सुख-दुःख- 
मोहात्मिकाः प्रादुभवन्ति, ताढुगूप एव संवेद्यते afi: 
पुरुष: | प्रतीयते* तदेवं, यसिन्नेकाग्रतया परिणते quis Frege! 
खस्मिन्‌ रूपे प्रतिष्ठानं भवति, यस्िंच्चेन्दियटत्तिदारेण विषया- 
कारेण परिणते पुरुषस्तदाकार इव परिभाव्यते, यथा जलतरङ्गषु 
चलत्स चन्रसलज्निव प्रतिभासते, तचित्त॥ ४ ॥ 

ZfA व्याख्यातुमाह । 


awa: पञ्चतय्यः क्किष्टाऽक्षिष्टाःः ॥ ४ ॥ 


oma चित्तस्य परिणामविशेषाः । टत्तिससुदायरूपस्यावय- 
विना या अवयवरूपा टत्तयस्तदपेकया तयपप्रत्ययः। एतदुक्त भवति | 
A 


पश्च wr: कीदृश्यः। 'क्विटा$किष्टा:' | कंगेवच्यमाणलचणेराकाम्ता; 
'ङ्किष्टा”, तदिपरीताः ‘afar’, ॥ ५. ॥ 


* प्रतीयते इतिपाठः B चिक्रितपुस्तके mfa | 

t विविष्ताचित्त इति 5 चिझितपुस्तकपाठः | 

f किरा अक्िटा इति 5 चिडितपुस्तकपाठः | fare अखिटझाल 
इति F चिडितपुरत्तकपाठः | 


४ Uae योगसूत्रे 


साधनं* सुखसाधनेव्वेव शब्दादिषु vat) तच्च सदैव देवा- 
भाम्‌। एतदुर्क भवति, रजसा प्रश्‍सिरुपं, तमसा परापकारनिरतं, 
aaa सुखमयं चित्तं भवतीति । एतास्तिखदिषतावस्था न समाधा- 
वृपयोगिन्यः । एकाग्रनिरुङ्धरूपे द च सत्तेत्कषायथथे।त्तरमव- 
स्थितत्वात्‌ समाधावृपयोगं wad) सत्त्वादिक्रमसुतक्रमे लयमभि- 
प्रायः, इयारपि रजस्समसोरत्यम्तहेयत्ंं तदर्थं रजसः प्रथम- 
सुपादानं। यावन्न प्रटृत्तिद्श्जिंता तावन्निदत्तिगं wa दर्शयितु- 
मिति «drea प्रदशंनं। wu sqq पश्चात्‌ प्रदर्शनं । 
यत्‌ तस्यात्कर्वेणात्तरे € wat योगापयोगिन्याविति अनयो- 
इईयोरेकायनिरुड्याभूमिकयोरयंदित्तसैकाग्रतारूपः परिणामः स 
यागः । fagh भवति, ward Af fu du:, feug 
सब्वासां ठत्तीनां ससंस्काराणां प्रविलय इति । अनयोरेव wur 
यागस्य सम्भवः ॥ २ ॥ 

इदानीं खकारचित्त-ठक्ति-निरोधपदानि व्यास्थातुकामः 
प्रथमं fanal व्याच | 


तदा द्रष्टुः स्वरूपेऽवस्थानम्‌ ॥ Vl 


द्रष्ट/ पृरुषस्य, तस्मिन्‌ काले, “स्वरूपे? चिन्माचरूपतायाम्‌ , 
“अवस्थानं? स्थितिः भवति । अयमथः, उत्पश्नविवेकण्या तेखिव्सडु- 


* परिक्षतदुःखसाधनेव्येव इति r चिङ्कितप॒ स्तकपाठः | 
_ १ ण्कासनिरड्धे त्वेवमिति B चिङ्ितपस्सकपाठः | 


१ पादे ५ qum V 


माभावात्‌ कर्ढवाभिमाननिटस्ता प्रोन्मुकपरिणामाय, बुड्डावात्मनः 
स्वरूपे गावस्थान स्थितिभवतीति ॥ ३ ॥ 
व्युत्यानदशायां तस्य कि स्वरूपमित्याह । ` 


इत्तसारूप्यमितरच ॥ ४ ॥ 


cary योगादन्यस्मिन काले, SAAT या वच्चमाणलक्षणा:, 
ताभिः 'सारूप्य' तठ्रपतं । अयमथ:, यादृश्या SAM सुख-उुःख- 
साहात्मिकाः प्रादुभवन्ति, agyu एव संवेद्यते fe 
पुरुष: | प्रतीयते* तदेवं, यखिन्नेका्तया परिणते वस्ठुनि चिच्छके: 
afar रूपे प्रतिष्ठानं भवति, uff न्य त्तिद्ारेण विषया- 
कारेण परिणते पृरुषस्तदाकार इव परिभायते, यथा N 
«erg seges प्रतिभासते, तश्चित्त॥ ४ ॥ 

इत्तिपद व्याख्यातुमाह । 


ena: पञ्चतय्यः क्किष्टाऽक्षिष्टाःः ॥ yd 


‘oma चित्तस्य परिणामविशेषाः । टस्तिससुदायरूपस्यावय- 
विना या अवयवरूपा डत्तयस्तदपेछया तयपप्रत्ययः। एतदुक्तं भवति | 
पञ्च टत्तयः। कीदृश्यः। ‘क्किटटाऽछिष्टाः'। झंजेवच्यमाणलचणराकाम्ता; 
‘frat, तदिपरीताः RET, ॥ ५ ॥ 


* प्रतीयते इतिपाठः B चिङ्कितपुस्तके नास्ति | 

t विवित्ताचित्त इति 5 चिड़ितपुस्तकपाठः | 

f favi अख़िशा इति 5 चिङ्ितपुर्तकपाठः। far असिटाख 
इति F चिङितपुस्तकपाठः | 


, पातझले NN 


ता एव पञ्च awa: wf व्यास्थायन्स* | 

प्रमाण-विपय्थेय-विकल्प-निद्रा-स्मृुतयः ॥ ६ ॥ 

आसां क्रमेण लक्षणमाह | 

प्रत्यसानुमानागमाः प्रमाणानि ॥ 9 ॥ 

अचातिप्रसिद्धलात्‌ प्रमाणानां! शास्त्रकारेण भेदनिरूपणेमैवाव- 
गतत्वाक्लक्षणस्य,/ न wenn तज्त्णं छतम्‌ । प्रमालक्षणन्तु अवि- 
संवादिज्ञान, तत्करण प्रमाणमिति! दृन्ट्रियदारेण वाहावस्त्रप- 
रागात्‌ चित्तस्य तदिषया सामान्यविशेषात्मने5थंस्थ विशेषावधारण- 
प्रधाना दत्तिः प्रत्यक्ष) । ग्ट्हीतसम्बन्धाधिङ्गात्‌ fafga: सामा- 
न्याक्षनाध्ववसाय; “अनुमान! । आप्ततचनम्‌ “आगमः? ॥ di 

एवं प्रमाणरूपां afi व्याख्याय विपय्येयरूपामाह | 

विषय्येया मिथ्यान्नानमतद्रुपप्रतिष्ठम्‌ ॥ ८॥ 


AMIA तथोत्पद्यमान ज्ञानं “विपर्ययः, यथा शएकि- 
कायां रजतज्ञान । “अत्रं पप्रतिष्ठम्‌' इति । तस्यार्थस्य यद्रूपं ग 
‘afer, रूपे प्रतिष्ठते, तस्यार्थस्य यत्‌ पारमार्थिक रूपं न तत्‌ 
प्रतिभाषयतीति धावत्‌ । ंशयाऽणतट्रूपप्रति्ठलात्‌ fern 
यथा स्थाणवा पुरुषा वेति ॥ ८ n 

fae we व्यास्यांतुमाह | 


* awa: ससुपदश्येन्त इति 5 विझितपुस्सकपाठः | 
T उपरक्तवस्तविषधप्रमागानामिति 7 चिक्रितप सकपाठः | 
1 प्रमाथवक्षअस्येति 7 चिङ्ितपुस्तकपाठः | 


१ पादे ११ सूजस्‌ | ७ 


शब्दन्तानानुपाती वस्तुश्रम्थो विकल्प: ॥ ८ ॥ 


भ्रब्द्जनित ज्ञानं ‘wee, तदनुपतितुं शीलं यस्व m- 
भागपाती', AGA, तथालमनपेक्तमाणा योऽध्यवसायः सः ‘विकल्पः, 
इत्युच्यते । यथा पुरुषस्य चेतन्यं स्वरूपमित्यन देवदत्तस्य कम्बल 
इतिवतशब्दजनिते ज्ञाने षछ्या याऽभ्यवधितो भेदसमिदाविद्य- 
मानमपि सभारो वर्ततेऽभ्यवसायः* । वस्तुतस्तु चेतन्यमेव 
पुरुषः ॥ ८ ॥ 

निद्रां व्याख्यातुमाह । 


अभावप्रत्ययालम्बना इत्तिमिंद्रा ॥ १० ॥ 


“अभावप्रत्ययः’ श्राखम्नगं? यस्था DU: सा तथोक्रा N 
भवति, था सन्ततसुद्रिकलात्तमसः| समस्तविषयपरित्यागेन प्रवत्तते 
‘afer सा निद्रा” | eru; सुखमहमस्ासमिति खतिनिद्शनात्‌ 
रूतेयानुभवव्यतिरेकेनानुपपत्तेटे लिख ॥ ९० ॥ 

रति व्यास्थातुमाह | 


शमुस्रूतविषयासम्प्रमाषः स्मृतिः ॥ ११ ॥ 


प्रमाणंग “अनभ्दतस्थ' 'विवयस्थ’ याऽयं “अकषभ्प्रमाधः” संस्कार- 


* समाराप्याध्यवसाय इति F चिङ्किसपुस्तकपाठः i 
† समन्ततः समुदिक्ता्वात्तमसः इति o Fat arenas: | 
| fd o चिङ्ितपस्तकपाठः | 


< Wege योगसूत्र 


द्वारेण बुद्धाबुपारोइः, सः स्थति:ः। तच* प्रभारविप्ययविकिष्पा 
HUTT: | त एव यदानुभवबलात्‌ प्रत्यच्ञायमाणास्तदा! Vw 
निद्रा लसवेद्मानविशया । रूतिस प्रमाणविपर्यैयविकन्पनिद्रानि- 
मित्ता ॥ ९९ ॥ 

एवं टत्ती्यास्थाय सापायं निरोधं व्याख्यातुमाह । 


अभ्यासवेराग्याभ्यां तबिराधः ॥ १२ ॥ 


1“अभ्यासवेराग्ये' वच्यमाणलक्तणे । nat तासां प्रकाशप्रदत्तिर 
नियमरूपाणां? चित्तट्सोनां, यत्‌ प्रतिहनंनं स: “निराध:” । किमुक 
भवति, तासां विनिदत्तवाज्याभिनिवेशानामन्तमुंखतया N एव 
चित्ते ग्रतिरूपतयावस्थानम्‌। तच विषयदोषदर्शनजेन वैराग्ये 
तदे मुख्यमुत्पायते | अभ्यासेन च सुखजनकझान्तप्रवाइप्रदशनदारेण| 
qi स्येय्येसुत्पाद्यते इत्याभ्यां भवति चित्तदृत्तिनिरोधः॥ ९२॥ ` 
अभ्यास व्यास्थातुमाह | 


* acafa a, D चिङ्ितपुस्तकदयपाठः i 

t प्रत्यक्षापमान इति उ चिङ्कितपुस्तकपाठः | 

1 चित्तनदोनामाभयतो वाहिनी वहति कख्याशाय वहति पापाय wi 
या तु केवल्यप्रागभाराविवेकविषयनिन्ना सा कल्याणवहा । संसारप्राग- 
भाराविवेकविधयनिन्ना पापावद्दा | तत्र ANN विघयखोतस्तिगी क्रियते, 
विवेकदशनाभ्यासेन कल्याशखोत उत्पाद्यते, इव्थुभयाधीनसित्तडत्तिनि- 
राधः | अभ्यासवेराग्ये इत्यादि B चिह़ितपुस्तकपाठः | एष तु AHA An- 
भाव्यपाठः शेखकप्रमादादादशपरतके नीतः | 

$ प्रकाशप्रदृ्तिघ्रशमनरूपाश्रामिति 5 चिङ्टितपुस्तकषपाठः | 

| सखञजनकशान्तप्रत्ययप्रवाइप्रदनदारेशेति Y पुस्तकवाठः 4 


१ पादे १५ रूचम्‌। € 


तत्र स्थितौ यत्नोधभ्यासः ॥ १३ ॥ 


टत्तिरदितस्य चित्तस्य स्वरूपनिष्ठः परिणामः “स्थिति तस्यां 
‘aa? उत्साहः, प॒नःपनस्तथालेन चतसि विनिवेश्ननम्‌ ‘spare’, 
त्युच्यते ॥ ९३ ॥ 
Aa ~ 
तस्थेव विशेषमाह | 


स तु दीघेकालने रन्तय्येसत्कारसेविते। हढभूमिः ॥ 
॥ १४ ॥ 
बहुकाल॑ 'नेरन्तर्य्यणादरातिशयन च सेव्यमानः Tel: 
स्थिरो! भवति, दाद्याय प्रभवतीत्यर्थः ॥ ९४ ॥ 
वेराग्यस्य लक्षणमाह | 


इष्टानुश्रविकविषयवितृष्णस्य वशीकारसञ्ज्ञा AN- 
ग्यम्‌ ॥ १५॥ 


द्विविधो विषयो दृष्ट श्रानुश्चविकञ्च TS. इहेवापलभ्यमानः 
warf: | देवलाकादा* “आनृश्रविक:'। अनु शूयते गुरुसुखादित्यन्‌- 
अवा वेदः तत आगतः Agfa: | तयाइयारपि “विषययोः’ 
परिणामविरसत्वदर्शनात्‌ fame या वशीकारसञ्ज्ञा’ ममैते 


* देवलोके इति 7 पुस्तकपाठः | 
t तताऽधिगत इति B, c चिह्लितपुस्तकदयपाठः | तत च्यागतः चात 
इति F पुस्तकपाठः | 
1 विगतरागस्येति B,  चिङ्ितपुस्तकदयपाठः | 
2 


१० पातझके Wass 


* नाइमेषां कस vía सोऽयं fae! तत्‌ 'वेराग्यम' उच्यते 
॥ ९५ ॥ | 
aaa विशेषमाह | 


तत्‌ पर पुरुषस्यातेगुणवेद्ष्ण्यम ॥ १६ ॥ 


“तत्‌? वैराग्यं, पर” उत्कृष्ट | प्रथमं वेराग्यं विषयविषयं, द्वितीयन्तु 
गुणविषयसुत्पत्नगुणपुरुषविवेकस्थातेरेवा भवति निराधसमाधेरत्य- 
ब्तामकूललात ॥ ९ ई ॥ 

एवं यागस्य Nast सम्प्रज्ञातासम्परज्ञातरूपभेदमाह? | 


वितर्कविचारानन्दास्मितानुगमात्‌ सम्मञ्नातः॥१७। 


समाधिरिति शेषः । सम्यक्‌ संशयविपर््ययरदितत्वन प्रज्ञायते 
प्रकर्षेण जञायते भाव्यस्य स्वरूपं येन स “सम्प्रज्ञात:ः। समाधिभाव- 
नाविशेषः। ध्येयातिरिक्सकलटत्तिनिराधः सम्प्रज्ञातः सवीजसमा- 
घिरिति यावत्‌ स वितकादिभेदात चतुबिंध; । सवितर्कः, सविचारः, 
सानन्दः, maag । सावना च भाव्यख॥ विषयान्तरपरिद्दारेण 


क वशीकारसंक्षा मेते वश्या इति 7 पुस्तकपाठः | 

+ विभाग इति F पुस्तकपाठः | 

| उत्पन्नपरुषख्यातिरेव भवतीति B चिकितपुरखकपाठः | उत्पन्न गुखपु सघ- 
विवेकस्थातेस्तट्धवतीति D पस्तकपाठः | उत्पन्नगुक्षविवेकस्थातेरेव भवतोति 
F प्रस्तकपाठः | 

6 सम्परज्ञातभेदरूपमाहेति उ चिकितपुस्तकपाठ; | 

| wem इति D पृस्तकपाठः | 


१ पादे १७ रचम । ११ 


Safa पुनः पुनर्भिवेशनं। भाव्यश्च दिघा । benfa च i 
तान्यपि च feat जड़ाजड़भेदात । चडानि चतुविभतिः । were: 
पुरुष,” । तर्चा यदा भदाभ्तेदियाणिं खुखागि विषबलेनादांचं 
धुव्वापरानुसन्थानेन wenree ai च भावना प्रवर्तते, तदा 
सवितकः समाधि: | अखिलेवावललने पृष्यापरामुसन्धानशब्दा रेक 
wan? यदा भावना प्रवर्तते, तदा निर्वितकः। तम्माचाम्तःकरण- 
wag aa विषयभालम्बर तस्य देश्वकालघष्मावच्छ N भावना 
vata, तदा शविचारः। तस्मिस्रेवावलम्वने देश्कालध्ा!वच्छ द 
विना धर्निभात्ावभासितलेम भावना कियमाणा निविचार tj- 
श्यते । एवं पर्यन्तः समाधियाझसमापत्तिरिति ध्यंपदिग्धतेग । यदा तु 
COATS NT ge ACT भाव्यते, तदा गणभावात्‌ चिंच्छक्र: 
सुखप्रकाञ्रमयस्य सत्तस्य भाव्यमानस्योद्रकात्‌ सानन्दः संमाधिभंवति। 
असिन्व समाधा ये बद्गष्टतयस्तच्वान्तरं प्रधानपरुषरूपं न quf, 
ते विगतदेझाइङ्कारलात्‌ विदेहशब्दवाच्याः । इयं यहणसमापत्तिः | 
ततः परं रजस्तमालेशानभिन्तं Re सत्तमालम्बनीछत्य ur wad 
भावना, तस्यां Wea सत्तस्य न्यगृभावाछिष्छक्रुद्रकात्‌ सत्तामा- 


* जड़ः पुरुष इति 4 पुखकपाठः पर्ययं न समीचीनः | 

1 यच्चेति 7 पुखषकपाठः | 

| ग्रब्दाचाक्ञस्यसम्भदेनेति c पुस्तकपाठः | शब्दायाक्षेखसम्भेदेन यदेति 
F पुस्तकपाठः | 

§ शब्दोलेखशम्थत्वेनेति 0 पुखकपाठः t 

| सर्वदेशकालधम्मावच्छदेनेति 7 पुस्तकपाठः | 

¶ ग्राह्मसमापत्तिरित्युच्यत इति E त्विक्तितपुस्तकपाठः | 


१२ पातञ्जले Arn 


जावशेषलेग समाघिः साखित इत्युद्यते । न च अदृ्रास्मितयो- 
TS meda: war यतरान्तःकरणमददमित्शुन्ेखेन विषयान्‌ वेदयते 
MRT, यचान्तमुखतया प्रतिखोमपरिणामेम weed safe 
सन्तामाचमवभाति asta Af समाधो ये छतपरितोषाः 
परमात्मार्न पुरुषं न पश्यन्ति तेषां चेतसि खकारणे लयमुपगते ते 
अलतिलया दत्युच्थम्ते। ये परं पुरुषं ज्ञाता भावनायां प्रवत्तेन्त 
तेषामियं विवेकख्थातिम्टेहीतसमापत्तिरित्युच्यते । तच सवितकसमाधा 
शतसराऽप्यवस्थाः ्रक्तिरुपतयावतिष्ठम्ते, तत एकेकखास्थाग उत्तरा- 
न्तरा इति चतुरवस्थायम्‌ सम्प्रज्ञातः समाधिः ॥ ९७॥ 
असम्प्रज्ञातमाह । 


विरामप्रत्ययाभ्यासपूव्वकः संस्कारशेषोन्यः *॥ १८॥ 


विरम्यतेऽनेनेति विरामः’ वितकादिचिन्तात्यागः। विरामदासो 
प्र्ययखेति “विरामप्रत्ययः', तस्य ‘mare’ पान: पन्येन चेतसि 
विमिवेश्ननं, तच या काचित्‌ THAN. तस्यां मेति नेतीति 
नेरन्तर्येश Tiger तत्पूव्वकाऽसम्प्र्ञातसमाधिः। "denn. 
“अन्यः? तदिलक्षण:, असम्प्रज्ञात इत्यर्यः | न तच किसिदेद्यं सम्प्र 
grad इत्यसम्प्रश्ञात निर्वोजः समाधि: | इह? चतुविधचित्तर्थ 
परिणामः । व्युत्यानं, समाधिप्रारभः, एकाग्रता, निरोधश्च । तच 

* संस्कारविशधोन्य इति ४ पुस्तकपाठः | 

| तत्पूर्वकः सम्मज्ञातसमाधिरिति 5 पुस्तकपाठः won न समीचीगः | 


f संस्कारविशेष इति E पुस्तकपाठः | 
$ समाधाविहेति D पुस्तकपाठः | 


t पादे १८ TTIR | १३ 


लिप्तमृढ चित्तन्मी geri ff सचोद्रेकात्‌ समाधिप्रा- 
Wr: 1 एकाग्रतानिरुद्ध तु पग्यन्तश्ठमी । प्रतिपरिणामञ्च संस्काराः | 
तच युत्यानजनिताः संस्काराः समाधिप्रारग्भजे: संस्कारेहेन्यन्से । 
तज्जायेकाग्रताजे; । निराधञनितेरेकाग्रताजाः संस्काराः स्वरूपञ्च 
eid | थथा सुवर्णसम्बखितं waar सीसकमात्सानं * सुवण॑मलञ्च 
निर्दहति, एवमेकाग्रताजनितान्‌ संस्कारान्‌ निरोधजाः खात्मानञ्च 
निर्दइन्ति ॥ ९८ n 

qii योगस्य Gens सङ्केपेणापायञ्चाभिधाय विस्रेणापायं 
यागान्धासप्रदशेनपूव्यंकं वाक सु पक्रमते । 


भवप्रत्यया विदेइप्रशतिलयानाम्‌ ॥ १८ N 


‘fader’, प्रशतिलयाः’, च वितकादिभ्मिकाखचे व्याख्याता: | 
तेषां समाधिः भवप्रत्ययः’, भवः संसार: स एव प्रत्ययः कारणं यस्य 
स “भवप्रत्ययः'। अयमर्थः। आविभूतमाजे एव संसारे ते तथा- 
विधसमाधिभाजोा भवन्ति । तेषाँ परतत््वादशनात्‌ यागाग्यासाऽयं । 
अतः परतत्तज्ञाने तद्भावनायाञ्च सुक्विकासेन यक्ष: विधेय इत्येत- 
दर्थमुपदिष्टभ्‌॥ ९८ ॥ 

तदन्येषान्तु । 


* waa खयमात्मानमिति F पुस्तकपाठः | 
1 च्यावि्भेताधिमाच इति E, ० : | 
1 मद्दान्‌ यत्न इति D, ० पुस्तकपाठः | 


t? पातञ्जले dus 


श्रद्धावीयस्भुतिसमाधिप्रज्नापून्वक इतरेषाम्‌ ॥ vel 


विदेहप्रशतिलयव्यतिरिक्रागां यागिनां, अद्वादिपुष्येक;, agree 
पूर्वे उपाया यस्य स श्रद्धादिपूर्वकः । ते च॑ श्रंद्धादयः क्रमा- 
दुपायापेयभावेन प्रवत्तमाना; सम्प्रज्ञातस्थ समांधेरुपायतां प्रतिप- 
TA I तच r' यागविषये चेतसः प्रसाद! । ‘ate? उत्साह: । 
fel.“ श्रनुभ्देतासम्प्रसाष: । 'समाधि:” एकाग्रता । “प्रज्ञा? प्रज्ञात- 
व्यविवेकः | तच श्रद्भावते! वीये जायते, योगविषेये उत्साइवान्‌ 
भवति ! सोत्साहस्य पाञ्चात्यास मिषु खतिरुपजायते | ततस्मर- 
शात्‌ चेतः समाधीयते । समाहितचित्तस भाव्यं सम्यगविजानाति। 
त एते सम्प्रज्ञातसमाघेरुपायाः। TANGA पराच NRHA 
` त्यसम्प्रज्ञात: ॥ २ ० N | 
उक्रापायवतां यागिनासुपायभेदात्‌ KITANE | 


तीव्रसंवेगानामासन्ः० ॥ २१ ॥ 
समाधिलाभ इतिशेष: । ‘dan कियाहेतुद्‌ं ढतरः संस्कारः, सः 
‘ate’, येषामधिमात्रोपायानां, dui “सत्र,” समाधिलाभ:, 
समाधिफलशञ्चासन्नं भवति, AAA निष्यद्यत इत्यथः ॥ ९९ ॥ 
के ते तीव्रसंवेगा इत्यत आइ । 


* समाधिलाभ इति ०, 7, ० quem rg पाठः। यच qu समाधि- 
लाभ इति users टीकायां समाधिलाभ इति शष इति पाठो afer | 
तथा च समाधिलाभशव्देन अन्यतरस्थलस्थ थत्र कुताप्यवश्यमेव भवितव्य 
fafa निख्रोयते | 

t Wet समाधिर्भवति लाभ इति D पस्तकपाठः | 


१ पादे २४ खचम | U 


स्हदुमध्याधिमाचत्वात्‌ ततेाषि fad: ॥ २२॥ 


तेभ्यः उपायेभ्या म्टृद्ादिभेदभिल्ेभ्य उपायवतां विशेषः’, भवति i 
'म्टदुमध्या धिमाचः', इत्यपायभेदाः । ते प्रत्येक म्टदुसंबेग-मध्यसंवेग- 
तीत्रसंवेगभेदात्‌ चिविधाः। तद्भेदेन च नव यागिना भवन्ति | 
Wald:, BGI, मध्यसंबेग:, ffn | मध्योपायः, - 
संवेगः, मध्यसंवेगः, aang. श्रधिमाचापाय;, म्टदुसंवेगः, 
मध्यसंवेग:, तोब्रसंवेगद्य । अधिमाजेपाये att च संवेगे महान्‌ 
यक्ष: we इति RIN: ॥ २२ ॥ 

इूदानीमेतड्पायविलच्षणं सुगममुपायान्तरमाह | 

इंश्वरप्रणिधानादा ॥ २३ ॥ 

‘Taw वध्यमाणलक्षणः, प्रणिधानं? तच भक्तिविशेषः। विशिष्ट- 
सुपासनं सव्येक्रियाणामपि तचार्पणं | विषयसुखादिक फलमनिष्छन्‌* 
war. क्रियास्तस्मिन्‌ परमगरावर्पयति, तत्‌ प्रणिधानं’ | समाधेस्तत्‌- 
फललाभस्य च प्रष्ट उपाय: ॥ २३ ॥ 

दैश्वरख प्रणिधानात्‌ समाधिलाभ cm । तचेश्वरस्य स्वरूपं, 
प्रमाणं, प्रभावं, वाचक, उपासनाक्रमं, तत्फलञ्च mau TARTE | 
केशकस्मेविपाकाशयेरपराम्रष्टः पुरुषविशेष ईश्वरः ॥ 

है २४ ॥ 
क्िशग्तीति ‘ary’ अविद्यादया वच्यमाणा:। विद्वित-प्रतिसिद्ध- 
व्यामिश्ररूपाणि “कम्माणि' । विपच्यन्त इति “विपाका;' कर्मफलानि 


* फलमनिच्छुरिति c, 7 पुस्तकदयपाठः | 


१६ पातझले Wrest 


जात्यायुभागा: । आफलविपाकात्‌ चित्तम N इति ‘awe’ 
वासनास्थाः संस्काराः। तेः 'अपराम्टष्टः' चिम्वपि कालेषु न due 
'परुषविशेष:” अन्येभ्यः पुरुषभ्या विशिष्यत इति विशेषः । ईरः 
ईशनशोलः:*, इच्छामाचेण सकलजगदुद्धरणक्षम: | यद्यपि सरवेषा- 
मात्मनां क्लेशादिस्पशा नास्ति तथापि चित्तगतसेषामुपदिश्सते i 
यथा योद्भुगता जयपराजया स्वामिनः | wag चिम्वपि कालेषु 
तथाविधोऽपि क्षेशादिपरामशा नास्तीत्यतः स विलक्षण एव भगवा- 
EN: तस्य च तथाविधमैश्वर्यमनादेः सत्तात्कषात्‌ । सत्त्वात्कर्षे- 
सास्य प्रषटज्ञानादेव। न चानयोः ज्ञानेश्वर्ययारितरेतराश्रयतं, 
परस्परानपेक्तवात्‌। ते दे Ma iuc quart अनादि- 
sid | तथाविधेन सत्वेन तस्यानादिरेव सम्बन्धः, प्रृतिपृरुषसंयाग- 
वियागयोरीश्वरेच्छाव्यतिरेकेनामपपत्तेः। यथेतरेषां प्राणिनां सुख- 
दुःखमाइतया विपरिणतं चित्तं निले सात्तिके घम्मात्मप्रख्ये यागि- 
शरीरे प्रतिसंक्रान्तं चिच्छायासंक्रान्तेः संवेद्यं भवति, नेवमीश्रख | 
तस्य केवल एव सात्तिकः परिणाम उत्कषंताननादिसम्बन्धेन RN- 
तया व्यवस्थित: | अतः पुरुषान्तरविलक्षणतया स एवेश्वरः । T. 
पुन; क्षेशादिसंयागस्तेस्तः शास्तोीरुपायेनिवन्तितः, अस्य पनः सव्वेदेव 
तथाविधत्वान्र मुक्रात्म तुल्यवं । न चेश्वराणामनेकत्वं, तेषां तुख्यत्वेपि 
भिन्नाभिप्रायलात्‌ MAMIA: । उः्कषापकर्षयुकले य एव 
उत्कृष्ट: v4 ईश्वरः qu काष्टाप्राप्तवादेश्वर््यस्थ ॥ २४ ॥ 


* देशानशील इति 4 पुस्तकपाठः परन्त्वयं न समीचीनः | 
1 न च तयोरिति c, मुस्तकद्दयपाठः | 


१ पादे २६ quu | १७ 


एवमीश्वरस्य खरुपसभिधाय प्रमाणमाह | 
तच निरतिशयं सव्वज्ञवीजं ॥ २५ ॥ 

तस्मिन्‌ भगवति, सव्वेज्ञवस्थ यत्‌ “वीज' अतीतानागतादिग्रइ- 
vana’ महत्त्व, मूलत्वादीजमिव वीजं, aq ‘aw’, fefa 
काष्ठा प्राप्त । दृष्टा हि अणलमदत्वादीनांः wwe सातिशयामां 
HTSUS: 1 यथा परमाणावणलस्याकाश FARES | 
एवं ज्ञानादयाऽपि चित्तधम्मास्तारतम्येन परिदृश्यमानाः MH N 
तिश्यतामापादयन्ति! यच चेते निरतिशया: स ईश्वर; । यद्यपि 
सामान्यमाचेऽनमानस्य पर्थवसितत्वा्न विशेषावगतिः सम्भवति, 
तथापि भआ्रास्तादस्थ wayarcat विशेषा अवगन्सव्याः। स य 
खप्रयाजनाभावे कथं प्रकृतिपुरुषयोः संयागवियोगावापादयतीति 
नाशङ्कनीय । तस्य कारुणिकताद्भूतानग्रह एव प्रयोजन | कल्प- 
प्रलयमहाप्रलयषु fe: HH संसारिण उद्धरिव्यामीति तस्याध्यवसायः। 
ew) तत्तस्य प्रयोजनमिति ॥ २४ N 

एवमीञ्ररस्य स्वरूपं प्रमाणञ्चाभिधाय प्रभावमाह | 


स रष पूर्व्वषामपि गुरुः कालेनानवच्छेदात्‌ ॥ २६ ॥ - 


आद्यानां gur ब्रह्मादीनामपि, "s उपदेष्टा, यतः “सः”, 


* खतीतानागतादिग्रहणस्याल्पत्वमिति B, 0, D, E पुस्तकानां पाठः | 

1 प्यल्पत्वमहत्त्वादीनामिति A, E पुस्तकपाठः। TAT सव्वेच - 
WWF अल्यशम्दव्यवद्ारः | 

1 निरतिशयतामासादयन्तीति D queue: | 


3 


१६ पातझले MEA 


wear» आफलविपाकात्‌ ferret शेरत इति mw 
वासनाख्या: संस्काराः। 8: “अपराम्टष्टः' fuafq कालेषु न &. 
'परुषविशेष:” अन्येभ्यः पुरुषभ्या विशिष्यत इति विशेष: । W 
ईशनशोलः:*, इच्छामाचेण सकलजगदुद्धरणक्षम:। यद्यपि सरवेषा- 
मात्मनां क्शादिस्पशा नास्ति तथापि चित्तगतस्तेषामु पदिश्वते। 
यथा योद्भुगता जयपराजया स्वामिनः । wag चिव्वपि कालेषु 
तथाविधा$पि क्लेशादिपरामशा नास्तीत्यतः स विलक्षण एव भगवा- 
PN: | तस्य च तथाविधमैश्वयंमनादेः सत्त्वात्कषात्‌ । BATH 
सास्य waynes न चानयोः ज्ञानेश्वययारितरेतराश्रयतं, 
परस्परानपेक्तवात्‌। ते दे maA Hawa quart अनादि- 
we । तथाविधेन सत्वेन तस्यानादिरेव सम्बन्धः, प्रछतिपृरुषसंयाग- 
वियागयारोश्वरेच्छाव्यतिरेकेनामपपत्तः । यथेतरेषां प्राणिनां ge- 
दुःखभाइतया विपरिणतं चित्तं fae सात्तिके घम्मात्मप्रस्ये यागि- 
शरीरे प्रतिसंक्रान्तं चिष्छायासंक्रान्तेः संवेद्यं भवति, नेवमीश्चरख | 
तस्य केवल एव सात्तिकः परिणाम उत्कषंताननादिसम्बन्धेन भोग्य- 
तया व्यवस्थित: | अतः पुरुषान्तरविलक्षणतया स एवेश्वरः | सुक्तात्मनः 
पुनः क्वे्रादिसंयागस्तस्तेः शा स्वोक्तैरूपा येनिवत्तितः, अस्य पुनः gga 
तथाविधलान्र मुक्रात्म तुल्यलं । न चेश्वराणामनेकत्वं, तेषां qeu 
भिन्नाभिप्रायलात्‌ MAATA: | उः्कषापकर्षयुकले य एव 
उत्कष्टः स एव ईश्वरः qua काष्ठाप्राप्तत्वादे व्यस्य ॥ २ ४ ॥ 


* हू शानशील इति A पुस्तकपाठः परन्वयं न समीचीनः | 
1 न च तयारिति c, 7 पुस्तकद्दयपाठः | 


१ पादे ९६ खचम | | १७ 


एवमीश्वरस्य स्वरूपमभिधाय प्रमाणमाह | 
तच निरतिशयं सव्वज्ञवीजं ॥ २५ ॥ 

तस्मिन्‌ भगवति, सव्वज्ञवस्थ यत्‌ ‘ats अतीतानागतादियह- ` 
vana’ मत्तञ्च, मूलताद)]जमिव वीजं, aq ‘aa’, “निरतिशयं! 
काष्ठां प्राप्नं । दृष्टा fe अणलमहत्तादीनां। धम्मार्ण सातिशयामां 
काहाप्राप्तिः। यथा परमाणावणलस्थाकाश च परममहत्त्वस्व । 
एवं ज्ञानादया;पि चिक्तधब्भास्तारतम्येन परिदृश्यमाना: कचिणिर- 
तिशयतामापादयन्ति यच चेते निरतिशया: स ईश्वर; । यद्यपि 
सामान्यमाचेऽनमानस्य पर्यवसितलाञ्न विशेषावगतिः सम्भवति, 
तथापि MANN सर्ववज्ञत्वादया विशेषा अवगन्सथ्याः। स य 
स्रप्रयाजनाभावे कथं प्रकृतिपुरुषयोः संयागवियोगावापादयतीति 
माशद्धनीय । तस्य कारुणिकलादड्2ूतानुग्रह एव प्रयोजन | कल्प- 
प्रलयमद्दाप्रलयेषु निःशेषाम्‌ संसारिण उद्धरिव्धामीति तस्याध्यवसायः। 
ND तत्तस्य प्रयोजनमिति ॥ २५ ॥ 

एवमी्ररस्य wed प्रमाणञ्चाभिधाय प्रभावमा | 


स रष पूर्वेषामपि गुरुः कालेनानवच्छेदात्‌ ॥ २६ ॥ 


आद्यानां seat ब्रह्मादीनामपि, "Ux? उपदेष्टा, यतः "ws, 


* सतीतानागतादियष्ठणस्याल्पत्वमिति B, C, D, E पुरतकानां पाठः | 
t अल्पत्यमइक््वादीनामिति A, E पुस्तकपाठः। VIAT er अशु- 


शब्दस्थाने अल्पशब्दव्यवहारः | 
1 निरतिशयतामासादयन्तीति D पुस्तकपाठः | 


3 


१७ WARS येगरूज 


'कालेन', मावच्छिद्यते अनादिात्‌ । तेवां प॒गरादिमक्चारदाश 
कालेनावच्छदः॥ २ ६ ॥ 

एवं प्रभावमुक्का उपासनापयागाय वाचकमाह | 

तस्य ATA प्रणव: ॥ २७ ॥ 

श्त्यसुक्रस्वरूपस्य ईश्वरस्य, वाचकः’ अभिधायकः।* प्रकर्षण 
नूयते स्ट्रयतेऽनेनेति नाति स्तातीति वा प्रणवः? irc. तयाच 
वाच्धवाचकभावलच्तणसम्बन्धा नित्य: aaa प्रकाश्यते, न तु केनचित्‌ 
कियते, थथा पिटपचयाविद्यमान; सम्बन्धाऽस्थायं पिता अस्यायं 
पत्र इति केनचित्‌ प्रकाश्यते ॥ २७ ॥ 

'उपासममाह | 


तञ्ञपस्तद्थभावनम्‌ ॥ २८ ॥ 


‘we’ साद्धेचिमाचस्थ प्रणवस्य, जपः? यथावदुक्षारणं, NG 
अरस्य भावग' पुनः qagafa विनिवेशनं, एकायताया उपायः। 
अतः समाधिसिद्धये योगिना प्रणवो sup, तदर्थश्च भावगीयः। 
इत्युक्तं भवति ॥ २८॥ 

उपासनायाः फलमाह | 

ततः प्रत्धक्चेतनाधिगमाऽप्यन्तरायाभावश्च! ॥ २८ ॥ 
eurem तदर्थभावनात्‌ च यागिगः 'प्रत्यकचेतनाधि- 
* वाचकेोऽभिधायकः प्रथव HN इति A, D पुर्तकडयपाठः | 


† तदर्थ face भावनीय इति B, D पुस्तकदयपाठः | 
1 चतनागमोएन्तराया भाव इति A, C, D, 7 पुस्तकचतुळयपाठः | 


१ पादे ३० quei १६ 


Art, भवति । विषयप्रातिकूल्येन स्तान्तःकरणाभिसुखमञ्चति, 
या “चेतना” दृ कञ्रकिः,। सा प्रत्यकचेतमा’, तस्याः “श्रधिगमः ज्ञानं, 
भवति । शश्रन्तरायाः? वच्यमाणा:, तेषां अभाव: शक्तिप्रतिषन्थः, 
भवलि ॥ ९८ ॥ 

ग्रथ के श्रन्तरायाः! इत्याशझायामाह | 


व्याधि-स्थान-संशय-प्रमादालस्याविरति-भान्तिदश- 
नालब्धभूमिकत्वानवस्थितत्वानि चित्तविश्लेपास्त$न्तरा- 
याः ॥ ३० I 

मवेते रजस्तमावलात प्रवर्तमानाः “चित्त विज्षेपा:',? भवन्ति, 
मैरेकाय़विराधिभिथ्यित्तं विज्षियते verd: । तत्र “व्याधि? धातु- 
वैषम्यमिमित्ता ञ्वरादिः । “स्थानं? अकर्मणता चिस्य। 'उभयका- 
व्यालम्बनं|| विज्ञानं “संशयः”, योग: साध्या वा न वेति । “प्रमाद: 
अमनष्ठामधीलता, समाधिसाधने चषेदासोन्ये । आलस्य’ कायचित्त- 
aries, योगविषये प्रदश्यभाबे इतुः। 'अविरतिः' f 


* प्रत्यकचेतगागम इति c, D पस्तकदयपाठः | 

t खान्तःकरणाभिमुखमश्नति या HHN 5 पुस्तकपाठः | खाग्सः- 
करशाभिमुखमञ्चतीति या चेतना दृकशक्तिरिति 4, c पुरत्तकदयपाठः | 
सान्तःकरणाभिमुखमश्चति प्रत्यक्‌ चेतना टक्चतना तस्याधिगम इति D 
पुस्तकपाठः | 

1 qa के तेईन्तराया इति ०, £ पुस्तकडयपाठः | 

$ चित्तस्य विच्तेपा इति A, C पुस्तकददयपाठः | ` 

| उभयकोञ्रालम्बनमिति c पुस्तकपाठः | qum न समीचीनः | 

बा योगः साध्यः स्याद्वा न वेति 4, ० पुस्तकदयपाठः | 


२० पातझले ugs 


विषयसम्प्रयागाक्षा गर्द्धेः* । "fene इएक्रिकायाँ रजतल- 
वदिति विपय्यैयज्ञानं । “अलसग्वमिकतलं' कुतखित्‌ निमित्तात्‌ 
समाधिनूमेरखामोऽसम्प्राप्तिः । “अनगवस्थितव' लमावस्थायामपिं 
समाधिभमी चित्तस्य तचाप्रतिष्ठा । त-एते समाधरेकाग्रतायाः 
यथायोगं प्रतिपक्षलात्‌ “श्रन्तरायाः’, इत उच्चते ॥ ३० N 

चित्नविक्षेपकारकामन्यानपन्तरायान्‌ प्रतिपादयितुमाह | 

दुःख-दौमंनस्याङ्गलेजयत्व-श्वास-प्रश्वासा विधेपसह- 
भुवः ॥ ३१ N 

कुतस्चिन्निमित्तादुत्पस्ेषु AAA दुःखादयः seem । 
तच 'दुःखं' Raa रागज:॥ परिणामः बाधनालक्षणः, यदाधात्‌ 
प्राणिनस्तदपघाताय प्रवत्तन्ते । "Que! वाह्याभ्यग्तरे: कारणमे- 
मसा Tre । “अङ्गमेजयलं’ सव्याजीना वेपथुः 'आसनस्थेय्येस्य 
बाधक; । प्राणा wur वायुमाचामति सः We, „* RTE 
ard निःसारयति 1 स 'प्रश्वासः”। त एते RH सह वत्तेमाना 


* विधयसम्पयागायी AA इति ९ पुस्तकपाठः | 

+ रजतवदितीति 4 पुस्तकपाठः | 

{ लब्धायामपीति E पुस्तकपाठः | 

७ विक्छेपेम्बेतेघ इति c, £, F पुस्तकचयपाठः | 

॥ चित्तस्य रजस इति A पुस्तकपाठः | 

बा व्यासनमनस्थेययो[रिति 4 erm: | 

** प्राणा यद्दाह्ं वायुभाश्वसिति स श्वास इति 5 पुस्तकपाठः | 

H निश्चसितीति a, B, D पुस्तकष्रयपाठः i 

H ते एंतविच्छपरिति A, F पुस्तकदयपाठः | र्तविक्ञपरिति B, E, 
पुस्तकत्रयपाठः | 


९ पादे ३३ खचम | "t 


यथो दिताभ्यामभ्यास-जेराग्या*्यां निरोद्धव्या इत्येषामुपदेश:॥ ७९ ॥ 
सापद्रवविचेपप्रतिषधाथसुपायान्तरमाइ । 
तठ्मतिषेधार्थमेकतच्वाभ्यासः ॥ ३२ ॥ 

तेवां विक्षेपाणां प्रतिषेधार्थं’ निषेधार्थ, एकस्मिन्‌ afeify- 
दभिमते, ‘aa’, ‘mare’, चेतसः पुनः पुनव्विनिवेशनं कुय्यात्‌ । 
यट्बलात्‌ प्रत्युदितायामेकाग्रतायां प्र्ममसुपयान्ति विक्षेपा: ॥ ३९॥ 

इदानीं चित्तसंस्कारापादकपरिकर्षकथनपूष्वकसुपायान्तरमाइ* । 

मेची-करुणा-मुद्तापेक्षाणां सुखद्‌ःखपुण्यापुण्यवि- 
षयाणां भावनातश्चित्तप्रसादनम्‌ ॥ ३३ ॥ 

‘aay सादाद । करुणा” छपा । “मुदिता” हष: । “उपेक्षा” 
starts । एता यथाक्रमं सुखितेषु, दुःखितेषु, dN. अपु- 
wag च भावयेत्‌। तथाहि सुखितेषु साध्येषां सुखिल- 
मिति मैत्री gare ete) दुःखितेषु कथं नु नामेषां दुःखि- 
mfg: स्यादिति छृपासेव gaia न ताटस्थ्यं। qug पुण्या- 
नसादनेन इषं gaa न तु किमेते पवन्त इति विद्वेषं | 
spem चदासीन्यमेव भावयेत्‌ नागुमादन न देषं। खच 
सुखदःखादिभब्देस्त न्तः प्रतिपादिताः । तदेवं मैत्वादिपरिकर्माणा 
चित्ते! प्रसीदति! सुखेन समाधेराविभावो भवति। परिकर्मा Sqarui 

* चित्तसंस्कारापादकं परिकम्मकथनसुपायान्तरमाहेति 0, E पुस्तक- 
दयपाठः | 


f परिकम्मंशा प्रसादोपायेन चित्त इति E, D पुस्तकदयपाठः | 
| चित्तप्रसादे सतीति D पुस्तकपाठः ॥ 


RR UAHA NN 


ककी । यथा गणिते मिश्रकादिव्यवहारगणितनिष्यत्तये agfa- 
क, उपकारकलेन प्रधानकम्मेमिष्पत्तय प्रभवति, एवं देषरागादि- 
प्रतिपकरतमेश्वादिभावगया ससुत्यादितप्रसादं चित्तं सम्प्रन्नात- 
समाधियाग्धं सम्पद्यते | रागढषावेव सुख्यतया भेदमुत्पाद्यतः* | 
at चेत्‌ समूलसुव्लिते स्थातां तदा प्रसवात्‌ मनसा भवत्येवे- 
कायरता ॥ ३३॥ 

उपायान्तरमाइ | 

प्रच्छह्न-विधारणाभ्यां वा प्राणस्य ॥ ३४॥ 

Ne! यत्‌ कोष्ठस्य वायाः प्रयक्ष विशेषान्मात्राप्रमाणेन वहि- 
निःसारणं । “विधारणं? माताप्रमाणमेव प्राणायाम; गतिविच्छेद: | 
a q shat प्रकाराग्यां, वाह्स्याम्तरापूरणेन, पूरितस्य वायास्तभैव 
निरोाधेन। तदेवं रेचकपुरककुम्भरकभेदेम चिविधः प्राणायामः 
चित्तस्य स्थितिमेकाग्रतायां निबभराति । सब्वासामिख्ियदत्तीनां 
प्राणप्रटश्तिपृब्वेकत्ात्‌ मनःप्राणयाः S NUN परस्परभेकयाग- 
चेमलाशीयमाणः प्राणः समस्तेन्द्रियटृत्तिनिराधद्दारेश चित्तस्यैका- 
रतायां प्रभवति । समस्तदोषतयकारित्वं चास्थागमे श्रूयते, देष- 
शताख सवा Aaaa: । अता दोषनिडेरणदारेणास्थेकाग्रतायां 
सामथ्यं ॥ ३४ || 

टदागीमुपायान्तरद्शनापछ्ेपेण TYNAN समाधेः qity 
करोति! । 


* बिक्ञेपमुत्मादयत इति 4, D पश्तकद्यपाठः | 
7 gaty करोातीति B पुस्तकपाठः | 
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विषयवती वा प्रटत्तिरत्पला स्थितिनिबन्धनी ॥३५ ४ 


मनस इति वाक्यशंघः । विषया गन्ध-रस-रूप-स्पशे-शब्दाः ते 
विद्यन्ते फललेन यस्याः सा “विषयवती', 'प्रदृत्ति:', मनसः ga 
करोति । तथा हि मासाग्रे चित्त धारयता दिव्यगन्धसम्बिदुषजायते। 
du fd रससम्बित्‌। qued रूपसम्बित्‌। जिक्कामध्ये स्पशे- 
सम्बित्‌। जिङ्कामूले शब्दसम्बित्‌ । तदेवं तत्तदिन्दियडारेण afai- 
afar दिव्ये विषये जायमाना सम्बित्‌ चित्तस्थेकाग्रतायां N- 
भवति, अस्ति यागस्य फलमिति योगिनां समाश्वासेत्पादगात्‌ ॥ 
॥ ३५॥ 

एवंविधमेवापायान्तरमा | 


विशाका वा ञ्योतिक्रती ॥ ३६ ॥ 


प्रट॒त्तिरूत्पत्ञा चित्तस्य स्थितिमिबन्धिगीति area: । ञ्यातिः- 
wat सात्तिकः प्रकाश उच्यते, स प्रशस्ता wzarfawaaty विद्यते 
यस्याः सा ‘satfawal’, प्रट॒त्तिः। “विभाका' विगतः gana- 
सत्ताभ्यासबखाच्छाको रज:परिणामो यस्थाः सा, चेतसः स्थिति- 
निबन्धिगो । अयमर्थः इत्यद्मसम्पुटमध्ये प्रशान्तकल्लोलक्षी रोदघिप्रस्य॑ 
feed सम्भावयतः प्रज्ञालाकात्‌ N चेतसः C- 
सुत्यद्यते ॥ 8६ ॥ 

डपायान्तरप्रदर्शनद्ारेण were समाधेश्विषयं दर्शयति | 

वीतरागविषयं वा चित्तं ॥ ३9॥ 
मनसः स्थितिनिबन्धनं भवतीति arena । “वीतरागः 
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परित्यक्रविषयाभिलाषः, ae यत्‌ ‘fed,’ परिइतक्कशं तदाखम्बनी- 
ad, चेतसः स्थितिहेतुभतति ॥ ३७ ॥ 

एवंविधमेवापायान्तरमाइ | 

स्वप्-निद्रा-ज्ञानावलम्बनं वा ॥ श्ट ॥ 

प्र्थस्तभितवाह्मन्द्रियटत्तेमंनामाचणेव यच AMARA सः 
ui “निद्रा” परथ्वाक्तलक्षणा * | तदाखम्बमं ayaa, निद्रा- 
खम्बन वा 'ज्ञान’, आखलम्बगमानं, चेतसः स्थिति कराति॥ N. 

मामारुचितात प्राणिनां ufd कस्मिंखिइस्तुमि यागिनः set 
भवति | तस्य ध्यानेमापि भवतीट्टसिद्धिरिति प्रतिपादयितुमाह i 


यथाभिमतध्यानादा ॥ ३८ ॥ 

यथाभिमते वस्तुनि are चन्द्रादो, अभ्यम्तरे नाड़ीचक्रादा वा 
भाव्यमाने चेतः खिर भवति! ॥ ३९ n 

एवसुपायाम्‌ प्रदश्यं फलप्रदशनाथमा। 

परमाणु-परममहत्त्वान्ता ऽस्य वशीकारः ॥ ४० N 

एभिरुपारै्ित्तस्य Ga भावयतो योगिनः रूच्मविषयभावना- 
द्वारेण परमाम्वन्त; वशीकारः’ त्रप्रतिघातरूपः, जायते, क्कचित्‌ 
परमाणपयन्ते wen विषयेऽस्य मनो न प्रतिइन्यत इत्थथः । एवं 
स्थूलमाकाश्ादिपरममह्तप्यन्तं भावयतो न क्कचित्‌ चेतसः प्रतिघात 
उत्पद्यते सव्यच wr भततोत्ययः d ४० i 


* प्र्मेवाक्तलच्ाणति H पुस्तकपाठः | 
1 स्थिरीभवतीति E पुस्तकपाठः | 'चतःस्थितिभैवतीति प पुस्तकपाठः | 
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एवमेभिरुपाये: dare चेतसः कीदृग्रूपं भवतीत्याह । 


झीणटत्तेरभिजातस्थेव मणेग्रहीट-अहण-ग्राह्षेषु 
तत्स्थ-तदज्जनतासमापत्तिः ॥ ४१ ॥ 

क्षीणा ठत्तयो यस्य सः ufo, तस्य, ग्रहीढू-ग्रहण-ग्राह्ेषु” 
आत्म न्द्रिय-विषयेषु, “तत्स्थ-तदव्ननतासमापत्त्तिः', भवति । “ततस्थलं’ 
तच्चैकाग्रता | ‘aga’ तन्मयत्वं, sensed चित्ते विषयस्य भाव्यः 
मानखैवोत्कर्ष;। तथाविधा ‘समापत्तिः’ तद्रुपपरिणभा भवतीत्यर्थः i 
दृष्टान्तमाइ | “श्रभिजातस्येव aui, इति यथा अभिजातस्थ” are, 
स्फटिकमण;, तत्तद्रपाश्रयवशाक्त AE TATA: | एवं अभिजातस्य 
निर्षलस्य चित्तस्य तत्तद्भावनीयवस्दरपरागात्तत्तद्रुपतापत्तिः । यद्यपि 
ग्रहीद-यदण-याह्मेखित्यु्तं तथापि भठमिकाक्रमवशात्‌ ग्राहय-ग्रहण- 
ग्रहीटव्विति बाडुव्यं। यतः प्रथमं द्ाह्मनिष्ठ एव समाधिस्ततो 
ग्रदणनिष् स्तते $स्मितामाचरूपे! ग्रहीटनिष्ठः, केवलस्य परुषस्य ग्रहीतु- 
भाव्यत्मासम्षवात्‌। ततश्च स्थलखच्झग्राद्योपरकं चित्तं तच समापन 
भवति । एवं ग्रहणे ग्रहीतरि च समापन्नं Ag N ४९ ॥ 

दूढानीमुक्राया एव समापत्तेश्चतुम्विधभेदमाइ* | 


शब्दार्थ-ज्ञान-विकल्पेः सक्कीणा सवितका ॥ ४२॥ 


श्रोचेन्ट्रिययाह्वा; स्फाटरुपा वा ‘wee’ । “ये: जात्यादिः । 
‘ar? सत्तप्रधाना बुद्धिडत्तिः। fa SN: | ते; etur, 


* चतुविधत्वमाहेति c पुस्तकपाठः | 
4 
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यस्थामेते NN. परस्पराध्यासेन विकरपरूपेश प्रतिभासम्स, 
गारितिशब्द, गोरित्यर्थः, गौरितिज्ञानं, इत्यनेनाकारेण सा 
'सवितका”» समापत्तिरित्युच्यते*॥ ४ २ n 

उकलक्षणविपरीतां निवितकामाइ i 

स्मृतिपरिशुद्दो स्वरूपश्रन्येवाथमाचनिर्भासा fa- 
व्वितका ॥ ४३ ॥ 


शब्दायरूतिप्रविलये, प्रत्युदितस्पष्टय़ा झाकारप्रतिभासितया v 
भतज्ञानसक्तेनां “Mea ta’, 'निव्वितका', खमापत्ति:॥४ ३॥ 
भेदान्तर प्रतिपादयितुमाह i 


एतयेव सविचारा निव्विचारा च रूश्सविषया व्या- 
स्थाता ॥ ४४ ॥ 


‘yaaa’ सवितर्कया निब्वितर्कया च समापत्त्या, सविचारा fafei- 
चारा च व्याख्याता'। कोदृभी 'रूहविषया' quise: 
विषया wat सा तथाक्रा एतेन पृव्येखाः स्थलविषयत्व॑ प्रतिपादित 
भवति, सा हि महाभ्वतालम्बना भतदार्थ-श्ञान-विकल्पसहितत्वेम 
तद्रहितवेन च? । देशकालधम्माद्यब्छित्रः aatse: प्रतिभाति 
यस्यां सा ‘afar’ । देशकालधक्मादिरद्दिता धम्मिमाचतया 

† आनांशत्बेनेति प्र पस्तकपाठः | 


I तन्माचान्तःकरुखमिति F पशकपाठः i 
$ शब्दाथ-विकल्पविधयत्वंग शबग्दाय-विकल्परक्दितत्वेनेति प पस्तकपाठः। 
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aciem fzaun: प्रतिभाति web सा निर्विचारा’ । 

अस्सा एव TRATT: ॥ ४४ ॥ 

कि geen: खच्या विषय veni 

रूघ्सविषयत्वज्वालिकृपय्थेवसानं ॥ ४५॥ 

सविसार-निर्विचारयो; ममापत्त्योयंत usque, उक्त । न 
कचिल्लीयते न वा fafafarafa गमयतीति लिङ्ग” प्रधानं, 
तत्पर्यन्तं रूच्छ दिषयलं । तथा हि गुणानां परिणामे चारि पव्वाणि, 
fafuefay, अविशिष्ठलिडर, खिङ्गमात्रं, अखिङ्गञ्चेति। विथिष्ठलिङ्गं 
ate । अविश्रिष्ठलिङ्गं तम्माचेन्द्रियाणि । खिङ्गमाचं बुद्धि; । 
अलिङ्ग प्रधानमिति । गातः परं NN भवति ॥ ४ ५॥ 

एतासां समापत्तीमां werd प्रयोजनमा । 

ता wa” सवीजः समाधिः ॥ ४६ ॥ 

का एव” उक्तलक्षणाः समापत्तयः, सह वीजेन आलम्बनेन 
ava इति “सवीजः? सम्प्रज्ञातः समाधिः, इत्युच्यते, सव्यासां ur- 
खम्ननलात ngu | 

अथेतरासां समापत्तीनां निव्विचारफलकताता निव्विचाराया: 
qum | 


निव्यिचारवेशारद्ये अध्यात्मप्रसादः ॥ BO N 
‘fafa व्याख्यातं । "Cere Fae । सवितकों wR 


* टीकाया रता Tafa 7 पुस्तकपाठः | 
+ निर्विचारायाः फशत्वादिति ४ पुस्तकपाठः | 
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विषयामपेच्य निर्बितकायाः प्राधान्यं । ततेऽपि खक्मविषयायाः 

सविच्ारायाः। ततोऽपि निब्क्किल्परूपाया निर्विचारायाः। तस्यास्तु * 

निर्व्विचाराया: प्रश्‍ष्टाभ्यासवशाता "ure? Fare सति, marh- 

प्रसादः’, समुपजायते, चित्तं क्केशवासनारहितं ख्रप्रवाइयाग्यं 

भवति। एतदेव चित्तस्य Saree, यत्‌स्थितो «rmi ॥ ४ ७॥ 
afaa सति कि भवतीत्याह i 


ऋतम्भरा तच प्रश्ना ॥ ४८॥ 


“aa” सत्यं बिभर्ति कदाचिदपि न विपथयेणाच्छाद्यते, सा 
“तम्रा”, प्रज्ञा”, तस्मिन्‌ सति, भवतीत्यर्थः। तस्माच प्रज्ञालाकार्ता 
सव्वे यथावत्‌ पश्यन योगी प्रष्टं योगं प्राप्रोति ॥ ४८॥ 


श्रस्वाः प्रश्ञान्तराद्‌ ATTUATE | 


अ्ुतानुमानप्रज्ञाभ्यामन्यविषया$ विशधार्थत्वात्‌ ॥ 
॥ ४८ ॥ 


‘Sa? आगमज्ञानं, अनुमान”! Greed, ताभ्यां या जायते 
प्रज्ञा सा सामान्यविषया | न हि अन्दलिङ्गयो रिन्ट्रिवदिशेषप्रतिपत्तौ 
सामथ्यं। इयं पुननिब्विचारवेशारद्यससुपेता॥ प्रज्ञा ताभ्यां विलक्षणा 


* तस्या वअपीति 5 पुस्तकपाठः | 
१ प्रकडाभ्यासबलादिति 5 पुस्तकपाठः | 
{ तस्थाच् प्रज्ञाया इति 7 wem: | 
. ७ ओतानुमानप्रज्ञाभ्यां सामान्यविषया इति प पुस्तकपाठः। परन्त्वयं न्‌ 
समीचोनः | 
| निर्विचास्वेशास्ग्यसमुद्धवेति B, E पुस्तकपाठः | 


१ पादे ५१ qua । de 


विशेषविषयत्वात । wat हि प्रज्ञायां खच्झ-व्यवहित-विप्रकटानामपि 
विशेष: स्फुटेनेव रूपेण प्रतिभासते । अतस्तस्यां हि प्रशायां योगिना 
परः प्रयत्नः कत्ते f भवति॥ ४८ ॥ 

अस्याः प्रज्ञायाः फलमाह । 


TM: संस्कारोऽन्धसंस्कारप्रतिबन्धी ॥ ५० ॥ 


तया प्रज्ञया जनितः यः U N., सेएऽन्यान्‌ युत्यानजान्‌ 
समाधिजांख* संस्कारान्‌ प्रतिबज्राति, सकायीकरणाक्तमान करो- 
तीत्यर्थः। यतस्तत््तरूपतया तया जनिताः संस्कारा बलवत्त्वात्‌ अतत्त्व- 
रूपप्रज्ञाजनितान्‌ संस्कारान बाधितुं शक्नुवन्ति । अतस्ताभेव प्रज्ञा- 
मभ्यसेदित्युक्त भवति n ५० ॥ 

एवं सम्प्रज्ञातसमाधिमभिधायासम्प्रज्ञात THATE | 

तस्यापि निरोधे सव्वनिराधानिर्वीजः समाधिः ॥ 

॥ ४१ ॥ 

“तस्थापि' सम्प्रज्ञातस्थापि, 'निराधे' प्रविलये, सति, “सव्वासा' 
चित्तटत्तीनां, खकारण प्रविलयाद्या या संस्कारमात्रा उत्तिरुदति, 
तस्यां तस्यां नेति नेति केवलं पय्थेद्सनातां “निर्व्याज: समाधिः’, 
ग्राविर्भवति। यस्मिन्‌ सति पुरुषः खरूपमाचनिष्ठः/ Nat भवति॥ 

तदचाधिछतस्य योगस्य लक्षणं, चित्तटत्तिनिरोधपदामाञ्च व्या- 


* तफ्वज्ञानसमाधिजांखेति 7 पुस्तकपाठः | 
+ पर्‍्येदर्शनादिति 5 पुस्तकपाठः | 
1 खरूपमात्रप्रतिदध इति B पुस्तकपाठः I 


३० wN A 


क्यान, 'अभ्यास-वैराग्यखतणं, तस्थापायरयस्य*, स्वरूपं भेदश्ञाभिधाय 
सम्पज्ञातासम्प्रज्ञातभेढेन यागस्य सुख्यासुख्यभरसुक्का योगाभ्यास- 
अदशेनपूव्वेकान्‌ विस्तरेणोपायान्‌ प्रदर्श सुममापायप्रदर्भनपरतया 
ture स्वरूप-प्रमाण-प्रभाव-वाचकोपासनाक्रम-ततफखानि निर्णय 
चित्तस्य aaien carey विस्तरेण च ततूप्रतिषधापा- 
यानेकतत्ताभ्यासमेञ्चादीन्‌ प्राणायामादीन्‌ सम्परज्ञातासम्परज्ञातपूव्ये- 
रज़्भ्तविषयवतीप्रद त्तिरित्यादीनास्यायापशंहारदारेण समापत्तीः 
सलक्तणा: फलघहिताः। खस्वविषयसदिताशोक्ता सम्प्रज्ञातासम्प्रञ्ञा- 
तयारुपसंहारमभिधाय सवीजपुव्वेका निर्वीज; समाधिरभिहित इति 
व्याङते। rq ॥ ५९ ॥ 


इति श्रीमहाराजाधिराजश्रीभोजदेवविरचितायां राजमा्तण्डा- 
भिधायां t योगपादः प्रथमः ॥ ०॥ 


* A -वराग्यापायदरस्यदि ~ 

SPATS B TUIS: | 
1 लक्षणफलसद्दिता इति उ पुरचकपाठः | 
I Sree येगक्षर इति E पुछकपाठः | 


र मादे २ खचम | RY 


अथ दितीयः पादः | 
ते ते ढुव्यापयोगर्ड्रिसिद्धये येन afümr i 
उपायाः स MAMAS MATAR N Nu 
तदेवं प्रथमे पादे समाहितचित्तस्य सोपायं योगमभिधाय 
ब्युत्थितचित्षस्थापि कथसुपायाभ्यासपुव्वका योगः साध्यतासुपचातीति 
तत्साधनामुएठामप्रतिपादनाय क्रियायोगमाइ । 


'-स्वाध्यायश्वरप्रणधानानि क्रियायोगः ॥ १ ॥ 


‘aq? ज्रास्ताम्तरोापदिष्टं wap चान्ट्रायनाढि । “स्वाध्यायः? 
प्रणवपूव्याणां serui जपः । ईश्वरप्रणिधानं’ सब्वेक्रियाणां तस्मिन्‌ 
परमगुरौ फलमिरपेक्षतथा समर्पणं । एतानि क्रियायोग इत्युच्यते ॥९॥ 

स किमर्थ इत्यत आह । 

समाधिभावनार्थः छ्ञेशतन्‌करणार्थश्च ॥ २ ॥ 

Amt:“ वच्यमाणाः। तेषां ‘agate’ स्वकाय्येकरणप्रतिबन्धः | 
‘समाधिः? e: तस्थ भावमा’ चेतसि पुनःपुननिंबेशनं । 
सः “अर्थः? प्रयाजन यस्य स तथाकः॥ WMI भवति । एते तपः- 
प्रष्टतयाऽभ्यस्यमानाचचिन्तगतानविद्यादीन्‌ ame श्रिथिखीकुम्बन्तः 
समाघेरुपकारकतां भजन्ते। तस्मात्‌ प्रथमतः क्रियायागावधानपरेण 

योगिना भवितव्यमित्युपदिष्ठं ॥ २ ॥ 

केशतनुकरशाथेमित्युकं तत्र के Sm इत्यत थाइ | 


३२ पातञ्जले यागद्धच 


अविद्याऽस्मिता-राग-इ्षाभिनिवेशाः पञ्च SANT: | 
ET 

‘aur’ अविद्यादया वच्यमाणलक्षणा: पश्च । ते बाधनालक्षणं 
परितापसुपजनयन्सः जञेशशज्दवाच्या भवन्ति a हि चेतसि प्रवत्त- 
. मानाः संसारलक्षणं* गणपरिणामं द्रढयन्ति ॥ ३॥ 

सत्यपि saat quà EU मूलग्तत्वादविद्यायाः प्राधान्यं प्रति- 
पादयितुमाइ । | 

अविद्या श्षेत्रमुत्तरेषां प्रसुत्त-तनु-विच्छित्नादाराणां। 

181 

अविद्या’ ate, अनात्मन्यात्माभिमान इति यावत। सा चेत्र 
Wer, ‘उत्तरेषां’ अस्मितादीनां प्रत्येकं प्रसुप्तादिमेदेन चतुकिं 
uti wat याविद्या विपय्येयज्ञानरूपा शिथिली भवति, तच 
Fuat अस्मितादोनां नाद्भवा दृश्यते, विपर््ययज्ञानसङ्भावे च तेषामु- 
gaina स्थितमेव मूललमविद्यायाः। । 'प्रसुप्त-तनु-विच्छिन्नोदा- 
राणां”, इति तच ये क्लेश्रायित्तश्वमा स्थिताः प्रबाधकाभावे qari 
मारभन्ते, ते प्रसुप्ताः”, इत्युच्यते । यथा बाल्यावस्थायां । बालस्य हि 
वासनारूपेण स्थिता अपि sum प्रबाधकसदकार्यभावेन! नाभिय- 
ख्धन्ते। ते ‘aaa’, ये खस्वप्रतिप्तभावनया शिथिलीकृतकास्येसम्पाद- 
नशक्यो वासना विशेषतया चेतस्यवस्थिताः mat सामग्रीमन्तरेण 

* संस्कारलच्तगमिति B पुस्तकपाठः | 


[| स्थितमेवं मूलमविद्याया इति B प्रस्तकपाठः | 
1 खनेाधकसदकाय्येभावेनेति B, c पुस्तकपाठः | 


— 
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F पुस्तकपाठः | 


R पादे ५ रूचम्‌ | 


ERRATA. 

( Sanskrit.) 
मत्युक्तिभिः read मित्यक्तिसिः 
परिणामाय „ परिणासॉयॉ 
विश्या „ यिषया 
सायना „ भावमा 
arta » amfa 
avin » zw 
"TW „ मासश्च 
निराष 99 निराष 
«uan „ आशयाः 
स्थान „ स्यान 
qarta „ यद्दाषात्‌ 
ota: „ जीयमानः 
uta „ Sed 
परमाग्बनाः „ परसाखन्तः 
सके | „ THAT खस्तिङ्गपय्यंबसाबं | 

( English. ) 
fo read of 
word „ phrase 
cive „ conducive. 
thum thumb 


» 


{ मिध्याक्षानरूपायामविद्यायानिति B, c, E पुस्तकपाठः | 
6 अतस्मिस्तदिति प्रतिभास इति 4 पुस्तकपाठः i 


5 


iN > 


RR 


पातझले AEA 


" सस्कारणच्तणामात ४ पुस्तकपाठः | 
1 स्थितमेवं मुलमविद्याया इति 5 पुस्तकपाठः | 
1 खबाधकसइकाय्थेभावेनेति B, ० पुस्तकपाठः | 


२ पादे ५ रूचम्‌ | ३३ 


न खकाय्यंमारयुं SAT: | यथाभ्यासवतो fe योगिगः। ते विच्छित्राः?, 
ये NN बलवता क्षेशेनाभिभ्तशकयसिष्टम्ति। यथा इषावस्थायां 
रागः, रागावस्थायां वा दषः। न नयोः परस्परविसुद्यायंगपत्‌ 
सम्भवास्ति । ते "उदाराः, ये प्राप्तसहकारिसन्रिधयः A खं काय्यैम- 
भिनिवेत्तयम्ति । यथा सव्येदेव योगपरिपन्धिना व्युत्थानदशायां* | 
एषां प्रत्येक चतुम्मिधानामपि मूलभ्वतलेग स्विताणविद्याऽन्वयिलेम 
प्रतीयते। ग हि क्कचिदपि क्षेशानां विपण्ययान्वयनिरपेक्षरूपाणां! 
स्वरूपमुपलभ्यते । तस्याञ्च मिथ्यादतायामविद्यायांः सम्यकङ्ञानेन 
निवत्तितायां दग्धवीजकल्पानां एषां ग क्कचित्‌ प्ररोषोऽस्तीति 
अविद्यानिमित्तवमविद्यात्वयसँषां निश्चीयते । अतः सब्बंधप्यविद्याव्यप- 
देशभाजः | easy Anf चित्तवित्तपकारिलात योगिना प्रथममेव 
तरुच्छदे यक्षः BAY इति ॥ ४ ॥ 
अविद्याया लक्षणमाह | 


अनित्याशुचि-दुःखानात्मसु नित्य शुचि-सुखात्म- 
स्थातिरविद्या ॥ ५ ॥ 


अतस्मिस्ततप्रतिभासः? SAN, इति अविद्याया: सामान्यलक्षणं | 
तस्था एव भेदप्रतिपादनं। 'अनित्येषु' घटादिषु, नित्यलाभिमानः 


* व्यतपादगदशायामिति 5 पुस्तकपाठः | 
+ विपर्ययाब्नेरपेक्षाशामिति B, EI विपग्यासान्वयनिरपेक्षाामिति 
F पुस्तकपाठः | 
| मिध्याक्षानरूपायामविद्यायानिति B, c, E पुस्तकपाठः | 
$ आतस्मिस्तदिति प्रतिभास इति 4 पुस्तकपाठः | 
5 


३8 पातञ्जके quus 


अविद्यत्युष्यरे । एवम्‌ Cru arnt, गउचिवाभिमान; । 
‘seq च विषयेषु, सुखलाभिमानः* । अनात्मनि’ RN, आत्स- 
स्वाभिमानः । एतेनापृण्े पुण्य्रमोऽनथं चाथो व्याख्यातः॥ NU 
अस्मिता व्यास्यातुमाह | 
हग्द्शनशत्तयोरेकातातै वास्मिता ॥ ६ ॥ 
‘gant परुषः । 'दर्शनशक्ति/ रजस्तमोण्यामनभिश्वतःः 
सात्विक: परिफामोऽन्तःकरणरूपः | तयाभीग्यभोक्तवन जड़ाजडलेन- 
qmari भिन्नया; “एकताभिमान; “असिता”, इत्युच्यते । यथा 
्रतिवस्हतः कत्त व-भोक्तुवरडितापि कञ्चहं भोकाहमित्यभिमन्यते, 
साऽयमस्ितास्यो विपय्यासः dur 4 ॥ 
रागस्य लक्षणमाह | 


सुखानुशयी रागः ॥ ७॥ 
सुखमनुभेते इति 'सुखामुशयी',सुखशस्थ सुखानुस्मृतिपूव्यक: qu- 
साधनेषु ढृष्णारूपो we: «neg: Au: ॥ ७ ॥ 
देवस्य लक्षणमाह | 
दुःखानुशयी AN: N ॥ ८॥ 


* सुखाभिमान इति B, C, E पुस्तकपाठः | 

T स्यात्माभिमान इति B, €, ४ पुस्तकपाठः | 

{ रजस्तमोभ्यामनभिधान इति B, E पुस्तकपाठः | 
$ queat राग इति B, C, E पुस्‍्तकपाठः | 

|| गव्या रागसंक्षक इति B, E पुस्तकपाठः | 

T दुःखामुश्यो दघ इसि B, c, E पुस्तकपाठः | 


२ पादे १० खचम | N 


‘oa’ magi ।* तदभिशरत तदनुस्मतिपृव्यकः तत्साधनेय्वन- 
भिलसतोा याऽयं निन्दात्मकः! सः uu am ॥ ८ ॥ 
अभिनिवेञ्रप्य लक्षणमाह! 


स्वरसवाही विदुषोऽपि तम्वनुबन्धोऽभिनिवेशःऽ ॥ 
hen 
पूव्वेजन्मामुख्तमरणदुःखा रुभववासनावलात्‌| भयरूपः समुपजा- 
यमानः श्ररीरविषयादिभिर्मम वियागो माग्दित्यन्वहं शरीरानबन्ध- 
रूपः सम्यस्यवाङमे्र्मपर्यन्त निमित्तं विना प्रवर्तमानः श्रभिमि- 
AWTS. HW. । तदेवं शुत्थानस्य क्ज्रात्मकतात्‌ एकाग्रताभ्यासेन** 
प्रथम mr परिइत्तव्याः e ॥ 
न वाज्ञातानां तेवां परिहारः wer कत्तुमिति तजज्ञानाय 
तेवां उद्देशं क्षे विभागं लक्षण | चाभिधाय स्थलसखच्झभेदभिस्रानां 
तेषां प्रहाणापायविभागमाह्यय | 


ते प्रतिप्रसवहेयाः quur ॥ १० 


* प्रतिकूललच्ाथमिति B, c, E पुस्तकपाठः i 

T अनभिलसते या निन्दा इति E पुस्तकपाठः | 

1 अभिनिवेशमाहैति प प्रस्तकपाठः | 

$ तथा रूएोऽभिनिवेश इति ० पुस्तकपाठः | यमेव पाठा भाष्य- 
कारेश एतः | 

|| पूव्वेजन्मानुभवमरलदुःखानुभववासनाबलादिति घ पुस्तकपाठः i 

बा सव्वेस्थवाछतेत्रेक्मपर्‍्यन्तमिति प पुस्तकपाठः | 

** एकाय्रताभ्यासकामेनेति C, E, पस्तकपाठः | 

H विभागलक्षशमिति E पुस्तकपाठः | 

it प्रहरशोापायमाडेति 7, c, £ पुस्तकपाठः | 


Rd पातञ्जले NN 


ते ‘gat’, mur, ये वासनारूपेणावस्थिता ग afred* 
परिणाममारभनो d, प्रतिप्रसवेन” प्रतिलामपरिणासेग, ‘tar’ 
त्यक्रयाः। सखकारणास्तितार्या छताथे सवासनं feet यदा प्रविष्ट 
भवति, तदा कुतस्तेषां निर्मलानां सम्भवः ॥ ९० N 

स्टलानां हानापायमाह | 


ध्यानडहेयास्तद्रत्तय: ॥ ११ N 


तेषां क्लेणनामारसकाय्याणां याः सुखदुःखमोाहात्मिकाः 
‘aera, ताः, ्यानेमेव चित्तेकाग्रतालक्षणन, इयाः? हातव्या इत्यर्यः i 
चित्तपरिकम्भाभ्यासमाचरणव wear तासां निठत्तिर्भेवति, यथा 
वस्थादौ घन; खुला मलः प्रतालनमाचेणेव निवत्तंते। यस्त॒ तच 
WR स तेस्तेरुपायेरुसापनप्रस्टतिभिरेव निवत्तियितुं wera ॥ ९९॥ 
एवं mrt तत्तमभिधाय कम्भाश्यस्याभिधातुमाह i 


RUA कम्माशया हष्टाह्जग्मवेदनोयः ॥ १२ ॥ 


` “कम्मीञ्रयः’, दत्यनेग तस्य खरूपमभिडितं, यता वासनारूपार्येव 
कष्माणि। Heer", इत्धमेन कारणमभिदितं, यतः muet TaT- 
इउभानां aur एव fefe) NN:, f vara 
फलसुक्तं। ufu जन्मनि अनुभवगीयः 'दृष्टजन्मवेदनीय:?2 | 
* खप्रडत्तिरूपमिति B, ह पुस्तकपाठः | 
t कम्माशयमभिधातुमाहेति म पुस्तकपाठः | 


| weis इति B, 5 पुस्तकपाठः। जन्मवेदनीय इति O पुर्सकपाठः | 
$ NN इति E पुस्तकपाठः | जन्मवेदनीय इति c पुस्तकपाठः i 


LU 
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अन्मान्सराजभवगीयः “अदृजन्मवेदनीय:' । तथाहि कानिचित्‌ menfa 
afa देवताराधमादीनि तीव्रसंवेगेनेव छतानि cea जन्मनि फलं 
HATTA rererqui TTL, यथा NN भगवयाहेश्वराराधग- 
बलादिईेव जानि जात्यादयो विशिष्टाः* प्रादुर्भताः। एवमन्येषां 
विश्वामिचादीनां तपःप्रभावाष्णात्यायुषी । कंषाशिष्जातिरेव, यथा 
तीत्रसंवेगेन content गहुषादीनां जात्यन्तरपरिणामः, sary 


कात्तिकेयवने लतारूपतया!। एवं व्यस्तसमस्तरूपलेन! यथायोगं 


याञ्चं ॥ ९२ ॥ 
इमानी कम्माञ्रयस्य uiae फलमाह | 


सति मुले तदिपाको जात्यायुभीगाः ॥ १३ ॥ 


“मूलं उक लक्षणा: केशाः, तेव्वनभिश्वतेषु’ सत्सु, कर्मणां कुशला- 
कुत्रलरूपाणां विपाकः? फलं, 'जात्यायभागा:' wafer fer 
मगुव्यलादिः । “आयु: चिरकालं शरीरसम्बन्धः | "ters विषयाः 
इन्दियाणि सुखदुःखसंवि्, क्मकरणभावसाधनय्त्पत्या} भोग- 
WIT | इदमच तात्पय्यं aisi अनादिकालसञ्चिताः कर्मवासना 
यथा यथा पाकसुपयान्ति, तथा तथा गुणप्रधानभावेन खिता 
MANIA GHANA ॥ १ ३ ॥ 


* जञात्थायुभागविशिदा इति B, c, E पुस्तकपाठः | 
t लतारूपा तथति B, £ पुस्तकपाठः | 

| व्यसततसमस्तत्वेनेति 5, 7 पुस्तकपाठः | 

७ करम्मकरशमावशुत्पक्छेति H पुस्तकपाठः | 


३७ were यागखच 


उक्रानां se जात्यादीनां ख़कारणकर्मानुसारेश काय्ये- 
HH लमाइ | 


ते हाद-परितापफलाः पुण्यापुण्यहेतुत्वातू* ॥ १४ ॥ 


“हाद: सुखं, परितापः? दुःखं, छाद-परितापो फले येषां ते” 
तथोकाः। ‘ce कुशलं ad, तदिपरोतं "qu", d d 
कारणे येषां तेषां Na । एतदुक्तं भवति, Tus 
जात्यायभीगा WTA: । अपुष्यकर्मारसा: परितापफला:॥ ९४॥ 

एतस्य प्राणिमाचापेक्षया देविध्यं, यागिनस्त सव्य ढुःखमित्याइ | 


परिणाम-ताप-संस्कारदःखैगुंणरत्तिविराधाच्व सव्व 
दुःखमेव। विवेकिनः ॥ १५ ॥ 


परिश्ञातक्केथादिविवेकस्य परिदृश्यमानं सकलमेव भोगसाधनं 
सविषखादद्नवतां aua प्रतिकूलवेदनीयभेवेत्यथेः। यस्मादत्थन्ता- 
fae? योगी दुःखलेशेनाणुदिजते| | यथाऽच्षिपाचमूणालम्तु स्पश 
nid महतों पीडामनभवति tary, तथा विवेकी खल्पदुखा- 
भघङ्गेनाऽपि" विरञ्यते। कथमित्याह “परिणाम-ताप-संस्कारः 


* प्ुण्यापुणाहेतुफलत्वादिति E पुस्तकपाठः | 

1 दुःखमेव wed विवेकिन इति E पुस्तकपाठः | 

1 सविधान्नवदिति प पुस्तकपाठः | 

$ यस्मादत्यन्ताभिक्ञात इति म पुस्तकपाठः | 

| दुःखलेशनाखूदिजत इति B, E पुस्तकपाठः | 

वा खल्पदुःखानुसम्बन्धेनापीति c पुस्तकपाठः। सुखदुःखानुषन्धेनापोति 
B, E पुस्तकपाठः | 


२ पादे ९६ खूत्रम्‌। ३८ 


दुःखे: । विषयाणामुपभुज्यमानागां यथायथं NH AH 
ma TIAL दुःखाग्सरसाधनला शास्थ्येव दुःखरूपतेति 
“परिणमदुःखत्वं | उपथुज्यमानेषु सुखसाधनेषु ततप्रतिपन्थिनं* प्रति 
देवस्य सव्येदेवाबस्थितनात्‌ सुखानुभवकाले$पि तापदुःखं दुष्परिहा- 
रमिति 'तापदुःखता। “संस्कारद्‌ःखत्वं खाभिमतानभिमतविषयस- 
निधाने सुखसंबित्‌ दुःखसंविद्योपजायमाना तथाविधमेव aaa 
संस्कारमारभते, Fane पनस्तथाविधसंविदनुभव इत्यपरिमित- 
संस्कारात्पत्तिदारेण संसारामुच्छदात्‌ सर्वस्यैव «uei “गणढ- 
त्तिविराधाक्च' इति, गणानां सलरजस्तमसां या wr सुखदुः- 
खमाहरूपाः परस्परमभिभाव्याभिभावकलेन विरुद्धा जायन्ते, तासाँ 
सर्व्वचेव दुःखानबन्धाद्‌ दुःख । एतदुक्तं भवति। शकान्तिकीं आत्य- 
fal दुःखनिदत्तिमिच्छता विवेकिन उक्तरूपकारणचतुट्ट्य 
यावत्‌ सरव्वे विषया दुःखरूपतया प्रतिभान्ति। तस्मात्‌ सब्पककोविपाका 
दुःखरूप v3em भवति ॥ ९५॥ 


eatem क्ल-कम्माञ्रय-विपाकराशरविद्याप्रभवत्वात्‌ अविद्यायाश्च 
मिध्याज्ञानरूपतया सम्य गञ्ञानाच्छ्द्यलात्‌ सम्यगज्ञानस्य च ससाध- 
महेयापादेयावधारणरुपत्ात्तदभिधानायाच । 


हेयं दुःखमनागतं ॥ १६ ॥ 


* ततप्रतिबन्धन इति E पुस्तकपाठः। तत्‌परिपत्चिममिति c पुस्तकपाठः। 
t तदवमुक्तास्येति B, C, £ प॒स्तकपाठः | एतदेवसुक्तस्य ५ पुस्तकषाठः | 


४० प्रातझक्षे uns 


| भ्तस्थातिकान्तवात* अन॒श्यमामस्य च त्यकुमशकालात्‌ अनाग- 
तमेव संसारद्‌ःखं 'हातव्यमिळुक्त भवतिं ॥ ९ ६ ॥ 
हेयहेतुमाइ | 


द्रष्ट-दश्ययेः संयोगे हेयहेतुः ॥ १७ N 


दरष्टा” चिद्रूपः dN. "pui afi i तयोरविवेकल्यातिपूव्ये- 
के योऽसौ “संयोग: भोग्यभाकुलेन सञ्चिधान, सः, हेयस्थ' Fae 
गणपरिणामरूपस्थ संसारस्य, Cus कारणं, afeewt संसारनि- 
ठत्ति्भवतीत्यर्थः ॥ ९७ N | 

द्रदु-दृश्ययाः संयोग इत्युक्तं तच N सरूपं काव्ये प्रयाज- 
IN 

प्रकाश-क्रिया-स्थितिशीलं भूतेन्द्रिया्मक ATT- 
पवगार्थ इश्यं ॥ १८ ॥ 

“प्रकाशः? सत्तस्य धर्म: । क्रिया’ प्रदत्तिरूपा रजसः। खितिः 
नियमरूपा तमसः | ताः प्रकाशक्रिवास्थितय: ‘site’ स्वाभाविकं रूपं, 
यस्य तत्‌ तथाविधं, इति खरूपमस्य निद्धि “रते न्द्रयात्मक'+ 
इति । ऋतानि’ स्थलखच्भेदेन एयिव्यादीनि गन्धतन्साचादीनि च । 
“न्द्रियाणि बद्धी ग्ट्रिय- armas जिविधानि । उभय 
मेतद्‌ ग्राह्म-यहणरूपं त्मा’ स्वरूपाभिन्नः. परिणामः, यस्य तत्‌ 


2 SESH 


* व्यतिक्रान्तत्वादिति H पुस्‍्तकपाठः। गिष्कान्तत्वादिति E, c, 4 
प॒स्तकपाठः | 
1 इत्यक्तमितीति म पुस्तकपाठः | 


र पादे २० quai 8t 


तथाविधं, इत्यनेन कार्यमस्याक्र । भागः’ कयितलक्षणः | “अपवगे:” . 
विवेकस्थातिपुन्पिका संसारनिद्धक्ति:। तौ भोगापक्ग “अथे: प्रया- 
अनं, यख तत्‌ तथाविधं FRI’, इत्यर्थः ॥ ९८ ॥ 

तस्य च gaa नानावस्थारूपपरिणामात्मकस्य हेयत्वेन Am- 
व्यवात्‌ अवस्थाः कथयितुमाह | 


विशेषाविशेष-लिङ्गमाचालिङ्गानि गुशपव्वाणि॥ 
॥ १८ ॥ 


“गुणार्ना", 'पत्वाणि' अवस्थाविशेषासलारः, ज्ञातव्याः, इत्युपरिष्ट 
भवति । तच “विश्वाः? मदाश्तेन्ियाणि । अविशेषाः” तन्माचा- 
erate । “लिङ्गमा” बुद्धि: । अलिङ्ग’ अव्यक्तं, tuU । सब्यंच 
चिगुणरूपस्याव्यकस्यान्वयित्रन प्रत्यमिज्ञानादवश्यं ज्ञातव्ययेन यागकाले 
चलारि पव्याणि निर्दिष्टानि ॥ ९८ n 

एवं Denn दृश्यस्य प्रयमं maama तदवस्यासहितं व्याख्या- 
योपादेयं द्रष्टारं व्याकत्तेमादां । 


द्रष्टा हशिमाचः WRIST प्रत्ययानुपश्यः॥ २० N 


‘ger प॒रुषः। furt: चेतनामाचः|। armed yf- 
धर्णनिरासारथं। केचिद्धि चेतनामात्मना धर्षमिष्छन्ति। सः WA 


* xam मवतीति B, E पुस्तकपाठः | 
1 वक्तमाहैति c, ४ पुस्तकपाठः | 
1 चतनमाच्र इति ४ पुस्तकपाठः | 

6 
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_ ऽपि’ परिणामित्वाद्यभावेन खप्रतिष्ठो पि, 'प्रत्ययानपश्यः'। प्रत्ययाः 
विषयापरक्रानि ज्ञानानि, तानि “श्रन्‌? अव्यवधानेन प्रतिसंक्रामाल- 
भावेन, quif । एतदुक्तं भवति । जातविषयापरागायाभेव बुद्धा 
सन्निधानमाजणेव परुषस्य ट्रष्टुवमिति॥ २० ॥ 

स एव च ARAT | 

तदर्थ शव" हश्यस्यात्मा ॥ २१ ॥ 

“दृश्यस्य? प्रागकलक्षणस्य, आत्मा’ यत्‌ स्वरूपं, सः तदथः? तस्य 
परुषस्य भाुलसम्पादानं नाम खार्थपरिदारेण प्रयोजनं । न दि 
प्रधानं प्रवरत्तमानमात्ममः किञ्चित्‌ प्रयाजनमपेच्ध vata, किन्तु 
पुरुषस्य भाकन्सम्पादनायेति ॥ २९ N 

यद्येवं पुरुषस्य भोगसम्पादनसेव प्रयोजन, तदा? सम्पादिते 
तसस्तन्निष्पयोजनं विरतव्यापारं स्यात्‌, afia परिणाम्य 
WEA] web दष्टारा afer: स्युः । ततस्च संसाराच्छेद 
nn | 

छतार्थ प्रति नष्टमप्यनष्टं तद्न्यसरव्वसाधारणत्वात्‌ ॥ 

है SI 
यद्यपि विवेकख्यातिपय्थेग्तात्‌ भोगसम्पादनात्‌ कमपि "ard. 
पुरुषं, प्रति, “तत्‌” ‘we? विरतव्यापारं, तथापि 'सव्वपुरूषसाधा- 

t भोगं सम्पादयामीतीति o, म पुस्तकपाठः | 


1 यदिदं पुरुषस्य भागसम्पादनं तदेव प्रयोजनमिति 5, ४ पुस्तकपाठः | 
$ तदानीमिति B, E ventura: | 


२ पादे २१ खचम | 9३ 


रणत्वात्‌ sera प्रति 'श्रमद्टव्यापारं अवतिष्ठते*। अतः प्रधानस्य 
सकलभोक्तुसाधारणलात्‌ न कदाचनापि विनाशः, एकमुक्को वा 
न सब्येझुकिप्रसङ्गः इत्युक्तं भवति॥ २२ ॥ 

T-Net व्यास्थाय संयोगं व्यास्यातुमाइ | 


er «wr Tt स्वरूपोपलब्धिहेतुः संयोगः ॥ 231 


काय्येदा रेणास्थ लक्षणं कराति । “स्वशक्ति दृश्यस्य स्वभावः | 
“खामिशक्रि” xv. खरूपं । तयेदेयेरपि संवेद्-संवेदकलेन व्यव- 
स्थितयाया “खरूपेपलब्धिः', तस्याः कारणं यः संयोगः, स च 
सहजभोग्य-भोक्रभावखरूपास्नान्य । न हि तयानित्ययाव्यापकयाय 
खस्वरूपादतिरिक्रः कश्चित्‌ संयोगः । यदेव भोग्यस्य भोग्यत्वं, 
मोरु pd अनादिसिद्ध॑ स एव संयोगः ॥ N ३॥ 

तस्यापि कारणमाह | 


तस्य हेतुरविद्या ॥ २४ ॥ 


या qa विपय्यासात्मिका मेहरूपा “अविद्या', व्याख्याता, सा 
“तस्य? अविवेकख्यातिरूपस्थ संयागस्य, कारणं Vs ॥ 
हेयं हागक्रियाकम्माच्यते किम्पुनस्तद्घानमित्याइ | 


* स्यनळमव्यापारमवतिछत इति A पुस्तकपाठः | 

+ न कदाचिदपीति B, ४ पुस्तकपाठः । न कथद्चिदपीति ० पुस्तकपाठः। 

t we हेतुरविद्येति B, E पुस्तकपाठः। तस्य डेतुईयमविद्येति o 
पुस्तकपाठः । परन्वीदशपाठस्य सप्तखादश पुस्त केस्वसत्नात्‌ भाष्यक्ष- 
दमुडुतत्वाच न समीचीनत्वं | 

$ किं पुनद्दानमित्याहेति B, E पुस्तकपाठः | 


98 पातञ्जले यागखच 


तद्भावात्‌ संयोगाभावो हानं ATH: केवल्यं ॥ 
॥ २५ ॥ 

war” अविद्यायाः स्थरूपविरुद्धेन सम्यग्‌ ज्ञानेनान्मूलिताया:, 
याऽयं ‘mura’, तस्मिन सति, ततकाय्येस्थ ‘dane’, अपि 
“अभावः”, तत्‌ “हाम इत्यु्यते । अयमर्थः fae azar 
परित्यागा युज्यते, किन्तु जातायां विवेकख्यातावविवेकख्याति- 
निमित्त:* daw: खयमेव निर्क्सत इति तस्य हानं । यदेव च 
dana दामं “तत्‌”, एव नित्यकेवल्थस्थार्पा पुरुषस्य 'केवल्य', - 
feud । तदेवं संयागस्य स्वरूपा कारणं कार्ययञ्चाभिहितं ॥ २ ४ ॥ 

अथ हानापायकथबदारेण उपादेयकारणमाह | 

विवेकस्थातिरविशवा हानोपायः ॥ २६ ॥ 

अन्ये गणाः अन्यः पुरुष इत्येवंविधस्थ “विवेकख”, “स्वाति? 
FET, सा हानस्थ” दृश्यपरित्यागख, “उपायः' कारणं । कीदृशी 
Aw ग विद्यते विसमा विच्छढा;काराम्तरा| य॒त्यावरूपा 
wur. सा 'अविज्ञवा’ । 

cane तात्प । प्रतिष्षभावगाबलात्‌ अविद्याप्रविलये विनि- 


* स्थविवेकनिमित्त इति B, ७ पुस्तकपाठः | 

† नित्यं केवलस्येति प पुस्तकपाठः | 

t तदेवं caa संयेगखरूपमिति B, E पुस्तकपाठः | 
§ दुःखपरित्थागस्रोपाय इति 5, 7 पुश्तकपाठः | 

|| अन्तरात्मनेति E पुस्तकपाठः | 
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वसजाटल-कर्लतयायभिमानाया रजस्तमेमलानभिभ्ताया बुद्धरन्त- 
सुंखाया या चिच्छायासंक्रान्तिः सा विवेकस्यातिरित्यच्यते | तस्याञ्च 
सन्ततमविच्छदेन प्रटन्तार्या” दृश्सस्थाधिकारनिटत्तभवलेव dui ॥ 
EIN 

उत्पश्ञविवेकश्याते परुषस्य WE WD प्रज्ञा भवति, तां कथयन्‌ 
विवेकख्यातेरेव स्वरूपमाह | 

तस्य सप्तधा प्रान्तभूमौ प्रज्ञा ॥ २७॥ 

“तस्य” उत्पन्न विवेकज्ञानस्य, ज्ञातव्यविवेकरूपा प्रज्ञा’, "me 
सकलसालम्वनसमाघिग्दरमिपर्य्यन्तं, सप्तप्रकारा भवति | 

तच कार्य्येविसुक्िरूपा चतुःप्रकारा । ज्ञातं मया ज्ञेयं । ग 
ज्ञातव्यं किञ्चिदस्ति । क्षीणा मे am, भ से किञ्चित्‌ चेतव्यमस्ति। 
अधिगत मया ज्ञानं, प्राप्ता मया विवेकस्थातिः । इतिप्रत्ययान्तर- 
परिहारेण तस्यामवस्थायामीदृश्येव प्रज्ञा जायते । ईदृशी प्रज्ञा 
काय्येविषयं निर्षलं ज्ञानं काय्यविसुक्तिरित्यच्यते । 

चित्तविसु क्तिखिविधा । चरिंताथा मे बुद्धिः । गणाख कृता- 
धिकाराः गिरििखरनिपतिता इव matt न पुनः खिति 
यास्थन्ति, ware ग्रखयाभिसुखामां मोाहाभिधानमूलकारणा- 
भावा ज्रिष्प्याजगत्वाचामीषां कुतः प्रराहः। aati मे 
समाधि: 1 तस्मिनू सति स्वरूपप्रतिष्ठो$इमिति । teat चिःप्रकारा 
चित्तविमुक्ति: | 


* सम्ततत्वेन प्रदत्तायामिति प्र, ० पुस्तकपाठः | 
† उद्भुतविवेकण्यातेरिति o, ४ पुस्तकपाठः | 


94 पातझले MgA 


तदेवमीदृश्यां सप्तविधायां प्रान्तश्दमिप्रश्नायामुपजातायाँ पुरुषः 
केवल vmm ॥ २७॥ 

विवेकण्थातिः संयागाभावे हेतुरित्युक्र*। तखाखत्पत्ता कि 
निमित्तमित्यत आइ | 

योगाज़ानुष्ठानादशुडिक्षये क्षानदीप्तिराविवेक- 

AN: ॥ २८ UN 

Amga वच्यमाणानि | तेषां “अनुष्ठानात्‌? ज्ञानपूव्येकाद- 
भ्यासात्‌, “आविवेकण्यातेः', "urges! चित्तसत्तस्य प्रकाशाव- 
रणलच्षणक्केशरूपाशद्धित्तये/ या "rele, तारतम्येन साच्विकः 
परिणामः, विवेकस्यातिपरथेन्तःः स तस्याः स्थातेदतुरित्धर्थः ॥ 
ELE 
. योगाक्ञानुष्ठानादश्रुद्धिक्षयय ve, कानि पुनस्तानि योगाङ्गा- 
नीति dut उद्देशमाह । 


यम-नियमासन-प्राणायाम-प्रत्याहार-धारणा-ध्यान- 
समाधयाऽष्टावङ्गानि ॥ २८ ॥ 


vw कानिचित्समाधेः साचाद्पकारकतनान्तराण्णङ्गानिट यथा 
'धारणादीनि । कानिचित्‌ प्रतिप्तदिंसादिवितकोन्दूलनद्वारेण 


22 i m 8 
* इत्यक्त भवतीति B, E पुस्तकपाठः | 
+ Aw इति B, E पुस्तकपाठः | 
| विवेकख्यातिपुन्बेक इति B, c, ४ पुस्तकपाठः | 
$ NAA B, c, E पुस्तकपाठः | 
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समाघेरुपकुव्वन्ति, यथा 'यम-नियमादयः । तत्रासमादीनामुत्त T- 
्सरमुपकारकत्यं यथा सत्यासनजये प्रणायामस्थेय्थ । एवमुत्षर- 
चापि याज्य* ॥ sen 

क्रमेण एपां खरूपमाह । 


अहिंसा-सत्यास्तेय-ब्रह्म चय्थापरिग्रह्या यमाः ॥ ३० ॥ 


era प्राणवियागप्रयाजनव्यापारा हिंसा । सा च Ng: 
तदभावः “अहिंसा? । हिंसायाः aaareaal ofterdera प्रथमं 
तदभावरूपाया अहिंसाया निर्देश; । N वासनसयायथाथेत्वा i 
स्तयं परखापहरणं | तदभावः “अस्तेय । 'ब्रह्मचव्ये' उपस्थसंयमः | 
अपरियह:" भोगसाधनानामस्वीकरणंट | त एते|| श्रहिंसादयः पञ्च 
*यमभब्दवाच्याः योगाकुलेन fafeer ॥ ३० N 

एषां विशेषमाह i 


VAT जाति-देश-काल-समयानवच्छिम्नाः साव्वभौ- 
ममहात्रतम ॥ ३१ ॥ 


“जाति: ब्राह्मणलादि:। देशः? तीथादिः। कालः’ चतुद खादिः। 


* न्याग्यमिति ५ पुस्तकपाठः | 

1 सर्व्वप्रकारेशेवेति B, c, E पुस्तकपाठः | 

| वाज्मनसेयथार्थवमिति B, E पुस्तकपाठः | 
$ NN इति c, E पुस्तकपाठः | 

|| तत्र ते afaa इति B, £ पुस्तकपाठः | 
¶ रते त्विति 5, ४ पुस्तकपाठः । 


9d PIGET TN 


तदेवमीदृर्ग्यां सप्तविधायां प्रान्तभ्ूमिप्रशायामुपजातायाँ पुरुषः 
केवल wet ॥ २७॥ 

विवेकस्थातिः संयागाभावे हेतुरित्युक्र* । तस्याखत्पक्ता कि 
निमिष्तमित्यत आह | 

योगाज़ानुष्ठानादशुडिक्षये क्तानदोत्तिराविवेक- 
WTA? ॥२८॥ 

Amga वच्यमाणानि | तेषां ‘अनुष्ठानात्‌’ Nr NN 
भ्यासात्‌, “आविवेकण्यातेः', fs चित्तसत्तस्थ प्रकाशाव- 
शणललणक्तेशरूपाशद्विक्षये/ या reales तारतम्येन सात्तिकः 
परिणामः, विवेकस्यातिपर्य्यन्त/ स तस्याः ख्यातेईतरित्यथंः d 
u २८॥ 

. योगाक्ञानुष्ठानादशुद्धिक्षय इत्युक्तं, कानि पृनस्तानि यागाङ्गा 
नीति तेषां उद्देशमाइ | 
_यम-नियमासन-प्राणायाम-प्रत्याह्ठार-धारणा-ध्यान- 
समाधयोऽष्टावङ्गानि॥ २८ ॥ 


vw कानिचित्समाधेः सा्षादपकारकलेनान्तराण्यङ्गानि? यथा 
'धारणादीनि । कानिचित्‌ प्रतिपक्तवतहिंसादिवितकाग्यूलमदारेश 


* इत्यक्त भवतीति B, ४ पुस्तकपाठः | 

+ सेशस्यासुडिच्तय इति B, ४ पुस्तकपाठः | 

1 विवेकख्यातिपुन्बेक इति B, c, ४ मुस्तकपाठः | 
७ ल्न्तरङ्ानीति B, c, ४ पुस्तकपाठः | 
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समाधरुपकुव्वेग्ति, यथा 'यम-नियमादयः । NN NEN NN. 
QAR यथा सत्यासनजये प्रणायामस्थेय्ये । एवमुत्तर- 
आपि याज्य॑* ॥ २८ ॥ 

क्रमेण एषां खरूपमाह | 


अहिंसा-सत्यास्तेय-ब्रह्म चय्था परिग्रहया AAT: ॥ ३० N 


तत्र प्राणवियागप्रयाजनव्यापारे। हिंसा । सा च सव्वानर्थहेतुः। 
तदभावः अहिंसा? । हिंसायाः सरव्यकालसेवां परिहारत्वात्‌ प्रथमं 
तदभावरूपाया अहिंसाया fag । सत्थं’ वादमनसयाययाथेत्वा | 
सेयं परखापहरणं । तदभावः अस्तेयं’ । 'ब्रह्मचय्यं’ उपखसंयमः | 
“अपरिय्रहः' भोगसाधनानामखीकरणंट। त एते| श्रहिंसादयः पञ्च 
'यमश्रन्दवाच्याः योगाङ्गलेन निर्दिष्टाः ॥ ३० N 

एषां विश्वमा | 


VAT जाति-देश-काल-समयानवच्छिल्राः साव्वभौ- 
ममहात्रतम्‌ ॥ ३१ N 


‘ofa’ ब्राह्मणलादिः। देशः? तीयादिः। कालः? wag श्वादिः। 


* न्याय्यमिति ० पुस्तकपाठः | 

1 सब्वैप्रकारेशवेति B, C, E पुस्तकपाठः | 

| वाकनसोर्यधाथत्वमिति B, E पुस्तकपाठः | 
$ ब्यखीकार इति ¢, E पुस्तकपाठः | 

|| wa ते खडिसाट्य इति B, E पुस्तकपाठः | 
¶ रते त्विति 5, ४ पुस्तकपाठः । 


ec पातझके MIGA 


"gu. ब्राह्मशप्रयोजनादिः । एतेभिः ‘wafer’, quio 
अहिंसादया यमाः सव्यासु fafa fernsfag भवाः "won 
TUS | तद्‌ यथा ब्राह्मण ग हनिव्यामि, तीर्थे कंचन ग इनिव्यामि, 
eget ग हनिव्यामि, देव-प्राह्मणाद्यर्थव्यतिरेकेश* ग हनिव्यामी- 
त्येवंचतुविधावच्छे दव्यतिरेकेण कञ्चित्‌ क्कचित्‌ कदाचित्‌ कसिंखिदप्यथं 
a इनिव्यामीत्यनवच्छिन्ना:। एवं सत्यादिषु «arri योज्यं | 
इत्थमनियतीदताःं सामान्येमेव mur महात्रतमित्दच्यते, न पुनः 
परिच्छिन्नावधारणं à ३९ ॥ 
नियममाइ?। 


शोचच-सन्ताष-तपः-स्वाध्यायेश्वरप्रनिधानानि fara- 
माः ॥ ३२ l 

‘are’, fafad वाह्ममान्तरञ्च। are म्टप्ललादिसि: कायादि- 
sre । आन्तर मेञ्चादिभिधित्तमलानां seared । “सन्ताषः’ 
gfe. शेषाः प्रागव छृतव्यास्थानाः| । एते Sree: “नियमशवद- 
वाच्या: ३२ ॥ 

कथमेषां यागाइलमित्यत आह | 


* देबत्राह्मणप्रयाजनव्थतिरेकेश कमपीति B, c, ४ पुस्वकपाठः | 

+ इत्यमनियतीछृता इति घ पुस्तकपाठः | 

1 न पुनः परकीयास्थगादिधारअभिति 4 पुस्तकपाठः i 

$ नियमानाहैति 4 पुस्तकपाठः | 

| प्रागेव व्याख्याता इति 1, c, E पुस्तकपाठः | भ्रूतव्याख्याना इति 
H पुस्तकपाठः | 


२ पादे १8 खचम | Be 


वितकंबाधने प्रतिपक्षभावनं ॥ ३३ ॥ 


fana इति “वितकाः' यागपरिपन्थिना feaa: तेषां 
“प्रतिपक्तभावने सति, यदा बाधा भवति,* तदा यागः सुकरो 
भवतीति भवत्येव यमनियमानाँ यागाङ्गं ॥ ३३॥ 

ददानो वितकाणां खरूपं भेदं प्रकारं कारणं फलञ्च क्रमेणाह | 


वितका हिंसादयः छत-कारितानुमादिता लेभ- 
क्रोध-माइपूव्वेका म्हदु-मध्याधिमाचा दुःखाज्ञानान- 
न्तफला इति प्रतिपश्षभावनम्‌ ॥ ३४ N 


एते gar: 'हिंसादयः’, प्रथमं faut भिद्यन्ते 'छत- 
कारितानमेदितभेदेन । तत्र ad निष्यादिताः ‘aan कुरू 
कुन्विति प्रयोजकव्यापारेण ससुत्पादिताः कारिताः’ 1 Nn 
क्रियमाणाः साधु साध्वित्यड्रीशता: “अनुसेदिता:'। एतच्च चेविध्यं 
परस्परव्यामोइनिवारणायाच्यते! । अन्यथा मन्दमतिरेव मन्येत 
न मया स्वयं हिंसा adit नास्ति मे दोष इति। एतेषां कारण- 
प्रतिपादनायाइ, “लोाभ-क्राध-मोडपूर्व्वका:, इति। यद्यपि लोभः 


are. प्रथमं निर्दिष्ट? तथापि damat भोहस्यानात्मन्यात्मा- 


` * यदि बाधा भवतीति E, A, D, 7 पुस्तकपाठः | यथा बाघा भवतोति 
C पृस्तकपाठः | 
† साध्विव्यड्रीझता इति A पुस्तकपाठः | 
1 मादृनिवारखायाच्यत इति B, ४ पुस्तकपाठः | 
$ क्षोभः प्रथमं निदि x इति ० पुस्तकपाठः | 
7 


we पातझके यागखूच 


भिमामलक्षणस्य निदानत्वात्‌ तस्मिन्‌ सति स्वपरविभागपुव्वेकलन 
लाभ-क्रोधादीनामुद्भवात्‌* मूललमवसेयं । मोइपूव्विका सना 
दोषजातिरित्ययः । 'लाभः' ढृष्णा RA छत्याकत्यविवेका- 
sper. प्रज्चलनात्सकचित्तधम्े; । प्रत्येकं कृतादिभेदेन चिप्रकारा 
अपि हिंसादया माहादिकारणत्वन चिधा भिद्न्ते। तेषासेव पुनः 
रवम्थाभेदेन चेविध्यमाइ 'म्टदु-मध्याधिमाचा:' । wea’ मन्दा न 
तीव्राः नापि मध्यमाः । Sarat’ ग मन्दा नापि digna “अधि 
मात्राः? तीव्रा, न मध्या नापि मन्दाः। इति मव dart Ud 
चेविध्ये सति सप्तविंशतिभवति । andma प्रत्येकं uv 
मध्याधिमात्रभेदात्‌ चेविध्यं सम्भवति। तत्‌ यथायोगं योज्यं a 
यथा TINI म्हरुमध्या ayaa इति । एषां फलमाइ "ut 
श्ञानानन्तफलाः?, इति । दुःखं’ प्रतिकूलतयावभासमानो U 
चित्तधर्मः । “अज्ञानं' मिथ्याज्ञानं संश्रयविपय्यासरुपंः A wur 
ara अनन्त! AN Nef, फल’, येषां ते तथाक्रा; । इत्थं तेषां 
स्वरूप-कारणादिभेदेग१ ज्ञातानां प्रतिपच्चभावनया यागिना परि” 
हारः कत्तेव्य इत्युपदिष्टं भत्रति ॥ ३४॥ 

एषामभ्यासात्‌ प्रकषं गच्छतामन निष्पादिन्यः fagar यथा 
भवन्ति, तथा क्रमेण प्रतिपादयितुमाइ | 


* समुद्धवार्दित B, = पुस्तकपाठः | 

| Kad नव भेदा इति B, 0 E JERIT: | 
t संशयविपरय्येयरूपमिति ७ पुस्तकपाठः | 

$ खरूपादिभंदेनेति प पुरृकपाठः | 


२ पादे NN ut 


— अहिंसाप्रतिठायां* तत्सन्रिघो वैरत्यागः॥ ३५ ॥ 


'तस्यादिंसां भावयतः, सन्निध” सहजविराधिनामप्यच्िनकु- 
लादीनां वैरत्यागः’ निर्मत्सरतयावस्थानं भवति । हिंसारता fe 
परित्यञन्तीत्य्थः ॥ N wi 

सत्यान्यासवतः कि भवतीत्याह । 


सत्यप्रतिष्ठायां क्रियाफलाश्रयत्वम्‌ ॥ ३६ N 


क्रियमाणा हि क्रियाः? यागादिकाः, फलं’ स्वगादिकं प्रयच्छन्ति । 
तस्य तु सत्याभ्यासवतेो योगिनः तथा सत्यं प्रश्‍व्यते, यथा अछता- 
यामपि क्रियायां यागी फलमाज्ञाति! । तदचनाद्‌ यस्थ कस्यचित्‌ 
कियामकुव्यताऽपि क्रियाफलं भवतीत्ययः॥ ३६ ॥ 

अस्तेयाभ्यासवतः फलमाह | 


अस्तेयप्रतिष्ठायां सव्वरल्लापस्थानम्‌ ॥ ३७ N 


“अस्तेयं, यदाऽभ्यसति योगी तदा तस्य प्रक्रषात्‌ निरभिलास- 
स्यापि ' सव्यतादिगन्य:? “र्लान्युपतिष्ठन्ते॥ ३७ ॥ 
रद्मचय्याभ्यासस्यापि फलमाह | 


ब्रह्मचर्यप्रतिष्ठायां वोग्यलाभः ॥ ३८ ॥ 


, कद्धिसाप्रतिदायामितिपाठः ५ पुस्तके नास्ति | 
1 ext, सन्निधावितिपाठः ७ पुस्तके नास्ति। 

[ फलमाअ्जयतीति B, C, E पस्तकपाठः। 

§ aad दिक्स्थानीति ० पुस्तकपाठः | 


we NN unm 


भिमामलक्षणस्य निदानलात्‌ तस्मिन्‌ सति खपरविभागपृण्वेकलन 
लोभ-क्राधादीनासुद्धवात* मूललमवसेयं । सोइपूव्पिका समौ 
दाषजातिरित्ययः । लोभः’ ढृष्णा । ‘ata? छत्याङृत्यविवेके- 
wen, wary: । प्रत्येकं छृतादिभेदेन चिप्रकारा 
अपि रिंसादया मोाहादिकारणत्वन चिधा fei) तेषासेव पुन 
रवम्थाभेदेन चेविध्यमाइ “म्टद्‌-मध्याधिमाचाः?। 'म्टदवः' मन्दा न 
तीव्राः नापि मध्यमाः। मध्याः” ग मन्दा नापि तीबाः। अधि 
मात्रा” तीव्रा, न मध्या मापि मन्दाः। इति मव aarti इत्वं 
fpa सति सप्तविंशतिभेवति । भ्टदादीनामपि प्रत्येकं uc 
मध्याधिमाच्रभेदात्‌ चेविध्यं सम्भवति। तत्‌ यथायोगं योज्यं N 
यथा म्टद्म्टरुः म्डुमध्या ष्टरुतोत्र इति | एषां फलमा 'दुःखा- 
ज्ञानागन्तफलाः?, इति । दुःखं’ प्रतिकूलतयावभासमानो राजस- 
fared: । “अज्ञानं' मिथ्याज्ञानं संश्रयविपय्यासरूप । ते wur 
mA अनन्तं’ अपरिच्छिक्नं, फल’, येषां ते advert इत्थं dui 
स्व रूप-कारणादिभेदेन ज्ञातानां प्रतिपक्तभावनया योगिना परि” 
हारः कत्तेव्य इत्युपदिष्टं भ्रति ॥ ३४ ॥ 

एषामभ्यासात्‌ प्रकषं गच्छतामनु निष्पादिन्यः fagar यथा 
भवन्ति, तथा क्रमेण प्रतिपादयितुमाइ | 


* समुङ्भवादिति B, E पुस्तकपाठः | 

† Kad नव भेदा इति B, 0 ७ पुस्तकपाठः | 
| संध्रयविपय्येयरूपमिति o पुस्तकपाठः | 

$ खरूपादिभेदेनेति प्र qum: | 


२ पादे ३८ खचम | ut 


 अहिंसाप्रतिष्ठायां* तत्सन्निधौ वैरत्यागः॥ ३५ ॥ 


'तस्याहिंसां भावयतः, AAI सहजविराधिनामप्यडिनकु- 
लादीनां वैरत्यागः’ निर्मत्सरतयावस्थानं भवति । हिंसारता हिंखत्व॑ 
परित्यजन्तीत्यथ: ॥ ३ ४॥ 

सत्याभ्यासवतः कि भवतीत्याह । 


_ सत्यप्रतिष्ठायां क्ियाफलाश्रयत्वम्‌ ॥ ३६ ॥ 


क्रियमाणा हि क्रियाः? यागादिकाः, फलं” खगादिकं, प्रयच्छन्ति i 
तस्य तु सत्याभ्यासवते योगिनः तथा सत्यं प्रश्‍व्यते, यथा ASAT- 
यामपि क्रियायां यागी फलमाप्नोति! । तदचनाद यस्थ कस्यचित्‌ 
कियामकुव्वंताऽपि क्रियाफलं भवतीत्यथः॥ ३६ ॥ 

अस्तेयाभ्यासवतः फलमाइ | 


्रस्तेयप्रतिष्ठायां सव्वेरलापस्थानम्‌ ॥ ३७ ॥ 


“अस्तेयं, यदाऽभ्यसति यागी तदा तस्य प्रक्रषात्‌ निरभिलास- 
स्यापि “सब्यंतोदिगभ्यः? 'रक्षान्युपतिष्ठन्ते॥ ३७ ॥ 
त्रह्मचय्याभ्यासस्यापि फलमाह | 


ब्रह्मचय्यप्रतिष्ठायां वोय्येलाभः ॥ ३८ ॥ 


N, सचिंसाप्रतिावामितिपाठः 0 werd; नास्ति | 
f ww, सन्निधावितिपाठः d प॒स्तके नास्ति | 

1 फलमाश्रयतीति B, C, 5 पस्तकपाठः। 

$ सब्बवा दिक्स्थानीति ० पस्तकपाठः। 


५२ पातझले येगरुचे 


थः किल 'तह्मचव्य', अभ्यस्यति, तस्य ततप्रकवीनिरतिञ्चयं ‘athe 
साम्ये आविर्भवति । वीर्यनिरोधो f ब्रह्मचय्थे qui प्राकषाष्छ- 
रीरेन्दियमनःसु वीय्ये प्रकर्षमागच्छति ॥ ३८ n 

अपरिग्रहाभ्यासस्य Weare | 


अपरिग्रहस्थेय्ये जन्मकथन्तासम्बोधः | sé ॥ 


कथमित्यस्थ भावः कथन्ता” । जन्मनः कथन्ता TARYN | 
तस्याः 'सम्बोध:” सम्यगज्ञानं । जन्मान्तरे का,हमासं कीदृशः किं 
काय्यकारीति जिज्ञासायां aay सम्यगजानातीव्यथः । 

ग केवल भोगसाधनपरिग्रह एव परिग्रह: | किन्त यावदात्मनः 
शरीरपरिग्रहा पि परिग्रहः भे प्गसाधनलाच्छरीरस्य । तस्मिन्‌ सति 
रागानुबन्धात्‌* वदिमुखायासेव प्रत्त न ताक्तिकज्ञानप्राटुभावः | 
यदा पुनः शरीरादिपरिग्रहनेर पेच्छेण माध्यस्थ्मवलम्बते तदा मध्य- 
स्वस्थ रागाद्त्थागात्‌ सम्यगृञ्ञानहेतुभेवत्येव पुव्वापरजदासम्नाध: ॥ 
॥ ३८ tt 


wat यमानां सिद्धयः । अथ नियमानाह । 
शौचात्‌ स्वाङ्गजुगुप्सा परैरसंसर्गः ॥ ४० 
यः ‘md भावयति, तस्य स्वाइय्वपि कारणस्वरूपपव्यालाचन- 


दारेण 'जगप्मा' घणा, समुपजायते | NN कायः Auw 
WHY इत्यमुनव CHM 'परेः' wey कायवद्धि:, Ace NG? 


* रागानुसन्धादिति प पुस्तकपाठः | 
† मास्य सक्ष इति E पुसकपाठः | 


x 


N 


* 


२ पादे ४२ JAA ५३ 


भावः* संसगेपरिवज्णनमित्यर्थ:। यः किल खसेव कायं जगप्सते तत्तद- 
वद्चट्शेनात्‌ स कथं परकीयेस्तथाश्वतेः कायैः संसर्गमनुभवति ॥ ४ ०॥ 
UTI फलान्तरमाइ d 


fara; सत्त्वशुद्धि-सोमनस्थयेकाग्रतेन्ट्रियजयात्मदर्शन- 
योाग्यत्वानि च ॥ ४१॥ 


भवन्तीति! वाक्यश्षः। ‘ax? प्रकाशसुखाद्यात्म कं? । तस्स 
fa: रजस्तभोभ्यामनभिभवः | Wise खेदाननुभवेन मानसी 
प्रीतिः । “एकाग्रता? नियतेन्द्रियविषये| चेतसः Ga । इन्द्रिय 
जयः? विषयपराञ्मुखानामिन्द्रियाणां खात्मन्यवस्थानं i “ग्रात्मदशने' 
विवेकख्यातिरुपे, चित्तस्य योग्यत्व” । शोचाभ्यासवत एते N- 
दयः कमेण प्राउभवन्ति । तथा fe wher f. U SN: 
सोमनस्यं। सोमनस्थादेकाग्रता** । एकाग्रताया: इन्द्रियजयः। 
इन्द्र यजयादात्मदर्शनयाग्यतेति ॥ ४९ ॥ 

सन्तोषाभ्यासस्थ फलमाह | 


सन्ताषादनुत्तमः सुखलाभः ॥ ४२॥ 


* संसगाभाव इति प्र पुस्तकपाठः | 
† किश्चेतिपाठः नवखादशपुसतकेधु नास्ति, परन्तु भाष्यकारेश टतः | 
1 सम्भवन्तीतीति म पुस्तकपाठः | 
$ प्रकाशसुखाद्यात्मकत्वनिति छ, E, ० पुस्तकपाठः | 
| नियतविधये इति B, c, £ परत्तकपाठः | 
घरो चात्‌ सत्त्वशुद्धिरितिपाठः 4, B, C, D, E, घ प॒स्तकेघ mfa | 
सौ मनस्यादेकायपमिति o पुस्तकपाठः | 
ऐकाग्रगदिति ५ पुस्तकपाठः | 


५२ पातञ्जले mus 


यः किल ‘ayes’, अभ्यस्यति, तस्य तत्प्रकषालिरतिश्रयं ‘ate 
साम्यं आविर्भवति | वीर्यनिरोधधा हि ब्रह्मच तस्य प्राकषाच्छ- 
रीरेन्धियमनःसु ata प्रकषंमागच्छति ॥ १८ N 

अपरिग्रहाभ्यासस्य फलमाह | 


अपरियग्रहस्थेय्य जन्मकथन्तासम्बोधः U ३८ d 


कथमित्यस्य भावः कथन्ता’ । जन्मनः कथन्ता जन्मकथन्ता’। 
तस्याः ‘ate, सम्यगञ्ञानं। जन्मान्तरे कोऽहमासं atew किं 
कार्यकारीति जिज्ञासायां सर्वभेव सम्यगृजानातीत्यथः । 

न केवल भोगसाधनपरिग्रह एव परिय्रहः। किन्तु यावदात्मनः 
ग्ररीरपरिय्रहाऽपि परिग्रहः भागसाधनत्वाच्छरीरस्थ | तस्मिन्‌ सति 
रागानबन्धात्‌* वदिमुंखायाभेव प्रदृत्तो न तात्विकज्ञानप्रादुभावः | 
यदा पुनः शरीरादिपरिग्रदनेरपेच्येण माध्यस्थमवलम्बते तदा मध्य- 
स्थस्य रागादित्यागात्‌ सम्यगज्ञानहेतुभेवत्येव पूव्वापरजबासम्बाध; ॥ 
॥ se I 

उक्का यमानां fuge । अथ नियमानाह | 


शौचात्‌ खाङ्गजुगुप्मा परेरसंसर्गः ॥ ४० ॥ 


यः "Wid भावयति, तस्त्र खाड्रेव्वपि कारणखरूपपय्यालाचन- 

€ 9 अप चिरयं ° 
द्वारेण 'जगुप्ता' घणा, ससुपजायते। अशएचिरयं कायः Af 
कत्तव्य इत्यमुनेव SHAT परेः” Hay कायवद्धि:, संसगः? सम्पको- 


* रागानुसन्धादिति म पुस्तकपाठः | 
| मास्य सकु इति ४ पुस्तकपाठः | 


२ पादे ४२ JAA ५३ 


भावः* संसगैपरिवक्रोनमित्यथ; । यः किल स्वमेव कायं जगप्सते तत्तद- 
वद्यदर्भनात्‌ स कथं परकीयेस्तयाथउतेः काये: संसर्गमनुभवति us 
शौचस्थेव फलान्तरमाइ । 


fara; सत्तशुद्धि-सोमनस्येकाग्रतेन्द्रियजयात्मदर्शन- 
याग्यत्वानि च ॥ ४१॥ 


भवन्तीति! वाक्यशषः । सत्त्वं प्रकाशसुखाद्यात्मकं? । तस्स 
Ta: रजस्तसोभ्यामनभिभवः | ‘Stare खेदाननुभवेन मानसी 
प्रीतिः । “एकाग्रता' नियतेद्रियविषये|| चेतसः SE. 'दन्द्रिय- 
जयः? विषयपराङ्गखानामिन्द्रियाणां स्वात्मन्यवस्थानं | “आत्मद ने’ 
विवेकस्थातिरूपे, चित्तस्य योग्यत्व” । शोचाभ्यासवत एते ANN 
दयः क्रमेण प्राउभेवन्ति । तथा डि ग्रोचात्‌ WAN द्विः N: 
सौमनस्यं। सोमनस्यादेकाग्रता**। warrant इन्द्रियजयः । 
इन्ट्रियजयादात्मदर्शनयाग्यतेति ॥ ४ ९ ॥ 

सन्तोषान्यासस्य QI | 


सन्तोषादनुत्तमः सुखलाभः ॥ ४२ N 


* संसगाभाव इति प्र पुस्तकपाठः | 
t किश्चेतिपाठः नवस्वादशपुस्तकेघु नास्ति, परन्तु भाष्यकारेश wa: । 
1 सम्भवन्तीतीति प पुस्तकपाठः | 
$ प्रकाशसुखाद्यात्मकत्वभिति B, E, ९ पुस्तकपाठः | 
| नियतविषये इति B, c, E स्तकपाठः | 
शो चात सत्त्वसुद्धिरितिपाठः 4, B, C, D, E, घ पस्तकेष mfa | 
** सोमनस्यादेकायामिति ० पुस्तकपाठः | 
H रकायगादिति ५ पुस्तकपाठः | 


५२ पातझले योगसे 


थः किल ‘nee’, अभ्यस्यति, तस्य ततप्रकषाल्निरतिश्रयं "atat 
सामर्थ आविर्भवति । atafatrar हि ब्रह्मचय्थ qu प्राकषाच्छ- 
रीरेन्द्रियमनःसु ata प्रकषंमागच्छति ॥ ३८ ॥ 

अपरिग्रहाग्यासस्य फलमा | 


अपरियग्रहस्थेय्य जन्मकथन्तासम्बोधः ॥ Se. ॥ 


कथमित्यस्य भावः कथन्ता’ । जन्मनः कथन्ता जन्मकथन्ता’। 
तस्याः “सम्बोधः? BRIM । जन्मान्तरे Areas कौदृशः किं 
कार्यकारीति जिज्ञासायां सव्वेसेव सम्यगुजानातीत्यथः । 

w केवल भोगसाधनपरिग्रह एव परियदः। किन्तु यावदात्मनः 
ग्ररीरपरिद्रहाऽपि परिग्रहः भोागसाधनताच्छरीरस्य । तस्मिन्‌ सति 
रागानबन्धात्‌* वदिमुंखायामेव प्रदत्ता न तात्तिकज्ञानप्रादुभावः । 
यदा पुनः शरीरादिपरिग्रहनेरपेच्येण माध्यस्थमवलम्बते तदा मध्य- 
स्थस्य रागादित्थागात्‌ सम्यगञ्ञानहेतु्भवत्येव पुब्वापरजम्मसम्नाध: ॥ 
॥ se il 

उक्का यमानां सिद्धयः | अथ नियमानाइ । 


शौचात्‌ स्वाङ्गजुगुप्सा पर रसंसर्गः ॥ ४० ॥ 


यः We भावयति, तस्य “खाङ्गस्वपि कारणस्वरूपपय्यालोचन- 
द्वारेण ‘ang? घृणा, समुपजायते । अश्एचिरयं कायः नाचाय्रहः 
कर्त्तव्य इत्यमुनेव हेतुना “परेः way कायवद्भिः, "wu. सम्पका- 


* रागानसन्धादिति प पुस्तकपाठः | 
1 मास्य सकुच्द इति £ पुढाकपाठ' | 


२ पादे ४२ खतम | ५३ 


भाव:* संसगैपरिवच्छानमित्यर्थः | यः किल खमेव कायं जगप्सते तत्तद- 
वद्यदशेनात्‌ स कथं परकीयेस्तथाभ्तेः कार्ये; संसगेमनुभवति ॥ ४ ०॥ 
श्रोचस्यैव फलान्तरमाह | 


किञ्च। सत्तशुड्धि-सोमनस्येकाग्रतेन्द्रियजयात्मदर्शन- 
येग्यत्वानि च ॥ ४१ ॥ 


भवन्तीति! वाक्यश्षः | सच्चं’ प्रकाशसुखाद्यात्मकं? । ae 
qo रजस्तमाभ्यामनभिभवः | 'सोमनस्थं’ खेदाननुभवेन मानसी 
प्रीतिः | “एकाग्रता” नियतेद्धियविषये| चेतसः wa A- 
जयः” विषयपराञ्मुखानामिन्द्रियाणां खात्मन्यवस्थानं । AZIR? 
विवेकस्थातिरुपे, चित्तस्य योग्यत्व’ | शोचाभ्यासवत एते सत्तशुद्या- 
दयः क्रमेण प्राइभैवन्ति । तथा दि प्रोचात्‌ erf aage: 
सौमनस्यं। सोमनस्थादेकाग्रता**। एकाग्रताया: इन्द्रियजयः। 
इन्द्रियजयादात्मदशनयाग्यतेति ॥ ४ N 

सन्तोषाभ्यासस्थ फलमाह | 


सन्ताषादनुत्तमः सुखलाभः ॥ ४२॥ 


* संसगाभाव इति म पुस्तकपाठः | 
+ किश्वेतिपाठः नवखादशंपुस्तकेघ नास्ति, परन्तु भाष्यकारेश VU: | 
1 सम्भवन्तीतीति प पुस्तकपाठः | 
$ प्रकाशसुखाद्यात्मकत्वामिति B, E, C पुस्तकपाठः | 
| नियतविषये इति B, c, £ पुस्तकपाठः | 
शो चात सत्त्वसुद्धिरितिपाठः 4, B, C, D, E, E परतकेष नास्ति | 
** सोमनस्यादेकाय़मिति o पुस्तकपाठः | 
1 श्काय्रादिति ० पुरत्तकपाठः | 


ue पातञ्जले योगसूत्र 


'वन्तोषप्रकषंण* यागिनस्तयाविधमान्तरं सुखमाविभेवति N 
वाहं विषयसुख शर्तांशनापि न समानं! भवति! ॥ ४२॥ 
तपसः फलमाह | 


कायेन्द्रियसिद्दिरगुदधिसयात्तपसः ॥ ४३ ॥ 

“तपः समभ्यस्यमानं चेतसः क्लशादिलक्षणाएए चिक्तयदारेण? 
“कायेन्द्रियाणां”, सिद्धिं उत्कर्ष अआदधाति॥ i 

अयमर्थः | चान््रायणादिना चित्तक्तेततयः । ततक्यादिन्द्रियाणां 
खच्म-य्यवदित-विप्रहष्टदर्शनादिसामर्थमाविभ॑वति, कायस्य यथेष्छम- 
णमहत्तवादीनि ॥ ४३ ॥ 
` स्ताध्यायस्य WATE d 


स्वाध्यायादिष्टदेवतासम्प्रयागः ॥ ४४ U 


अभिप्रेतमन्त्रजपादिलक्षणा. “खाध्याये wer, योगिनः 
‘seat अभिप्रतया, 'देवतया, सम्प्रयोगः”, भवति । सा दवता 


प्रत्यक्तीभवतीत्यथः ॥ ४४ ॥ 
ईज्परप्रणिधानस्थ फलमाह | 


समाधिसिडिरोश्ररप्रणिधानात्‌ ॥ ४५ ॥ 


* सन्ताघप्रकर्ष इति C पस्तकपाठ! | 

† सममिति n, ७ पुस्तकपाठः | 

{ waited पाठः ० पुस्तके नास्ति | 

$ ज्ञेशादिलच्तगारसुडिच्तयदारशति B, c, E पुस्तकपाठः | 
|| ष्यापादयतीति B, C, E पुस्तकपाठः | 


२ पादे ४७ खचम | ५५ 


‘Sat याऽयं भक्तिक्थिवस्तस्मात ‘ear’ SN, 
आविभावा भवति | यस्मात स भगवानीश्वरः प्रसन्न; सल्नन्तरायरूपान्‌ 
क्लेशान्‌ परिदृत्य* समाधिमुद्दोधयति ॥ ४४॥ 

यम-नियमानक्का आसनमाह | 

तच! स्थिरसुखमासनम्‌ ॥ ४६ ॥ 

आस्यते अनेनेति 'आसनं' पद्मासन-दण्डासन-स्वस्तिकासनादि | 
ag यदा “स्थिर! निष्कम्पं, ‘ge wisal भवति, तदा Arm- 
Fat भजते ॥ ४६ ॥ 

aaa स्थिरसखतवापत्त्यथेसुपायमाह | 

प्रयल्लशेथिल्यानन्त्यसमापत्तिभ्याम्‌ ॥ ४७ ॥ 

तदासनं ees, आनन्त्यसमापत्त्या', च स्थिरं ud 
भवतीति सम्बन्धः | 

यदा यदासनं बञ्रामीति इच्छां करोति तदा प्रयक्षशोयिल्येऽप्य- 
FAA तदासनं निष्यद्यते । यदा आकाशादिगते आनन्त्ये चेतसः 
समापत्तिः क्रियते श्रवधानेन तादाक्थमापद्यते, तदा ETERNIT- 
भावान्नासनं दुःखजनक भवति। 'श्रसिंञ्चासनजये सति समाध्यन्त- 
Weal न प्रभवन्त्यङ्गमेजयत्वादयः ॥ ४७ ॥ 

तस्यैवानुनिष्यादितस्य फलमाह । 

* agafa ५ पुस्तकपाठः | 
T तत्रति शब्दः 4, B, C, D, E, F, ० पुस्तकेषु नास्ति। परन्तु भाव्य- 


कारेश एतः | 
1 अनुद्देजनीयमिति ० प॒श्तकपाठः | 


10 पातझले MgA 


तता इन्द्रानभिघातः ॥ BEN 
तस्मिन्नासनजये सति ‘oxy शीतोष्ण-जुत्तष्णादिभिः, यागी 
माभिइन्यत gan ॥ ४८ ॥ 
आसनजयानन्तर* प्राणायाममाह | 


तस्मिन्‌ सति श्वास-प्रश्नासयागतिविच्छेदः प्राणा- 
यामः ॥ ge d 


— ¢ 


आसनस्थेय्य सति’, तन्निमित्तकः प्राणायामलक्षणा यागाङ्गविश्रषः 
sar भवति। कोदृशः 'श्वासप्रश्नासयोगेतिविच्छेदलक्षण: । 
श्वास-प्रधासौ छृतलवणा | तयोइईधा रेचक-पूरकदारेणां वाह्या- 
भ्यन्तरेषु स्थानेषु ds प्रवाइख, विच्छेद:” धारणं, प्राणायामः”, 
उच्यते ॥ ४८ ॥ 
Aa è 
तस्थेव सुखावगमाय विभज्य स्वरूपं कथयर्ति | 


स तु वाह्याभ्यन्तरस्तम्भटत्तिदेशकालसड्धाभिः परि- 
हृष्टो ATEA: ॥ ४० N 
'वाह्मदत्तिः श्वासो रेचक: । अन्तरदत्तिः प्रश्वासः पूरक: | अन्त- 


df: gaan | तस्मिन्‌ जलमिव gal निश्वलतया प्राणाः 
भ्रवस्या यन्ते? इति कुम्भकः | 


* त्यासनजयादनन्तरमिति ० पुस्तकपाठः | 

t तयास्त्रिधा रेचअ-पूरणकुम्भकदारेशति a, D, F, ० पुस्तकपाठः | 
1 दर्शयतीति B, o. E पुस्तकपाठः i 

$ प्राशा$वस्थाप्यत इति c पुस्तकपाठः | 


२ पादे ५२ gsm ५७ 


च्रिविधा$यं प्राणायामः Tan, कालेन, ‘ager योपखचितः 
Agan भवति | देशे नापलखक्षिते यथा नासादादज्ान्तादो 
मासामारभ्य दादशाज़ुलिपय्येन्समित्यथेः | कालेगोपलणिता यथा N- 
चिजग्माचादिप्रमाण:*। agar उपलक्षिता यथा इयता वारानछतः।। 
एतावद्भिः TESTÉ: प्रथम उद्दातः] भवति | एतउज्ञागाय सञ्घायइण- 
STH । उद्दातो माभिमुलात्‌ प्रेरितख वायाः भिरस्यभिहननं॥४०॥ 
बन्‌ प्रणायामानभिधाय चतुर्थमभिधातुमाह । 
वाह्याभ्यन्तरविषयाश्चेपी चतुर्थः ॥ ५१ ॥ 
प्राणस्य वाह्यो विषयः गासादादश्रान्तादिः। HN विषयः’ 
इटयनाभिचक्रादि:। ता दौ विषयो आलिप्य’ पय्थालेच्य d. M 
रूपा गतिविच्छदः स d:, प्राणायामः। ढतीयस्मरात GA- 
कास्थादयमस्य विशेषः। स वाह्माभ्यकरविषयावपकालेच्य सहसा 
तप्ञोपलनिपतितजलजन्यायेन युगपत्‌ स्तम्भटश्या निव्यद्चते । अस्थ तु 
विषयदयाचेपका गिरोधः। अयमपि पवत्‌ देश-काख-सङ्काभि- 
रूपलक्षिता ZEW: ॥ ५९॥ 
यतुविधस्यास्य फलमाह | 
ततः HAHN प्रकाशावरणम्‌ ॥ ५२ ॥ 


‘aay तस्मात प्रणायामात्‌ , ‘Tatra’ चिससत्त्वगतस्य, यत्‌ 
“आवरणा” awed, तत्‌ d' विनश्यतीत्यर्थः ॥ ५२ ॥ - 
फलान्तरमाह। 
* घड्विंशतिमाजादिप्रमाश इति B पुस्टकपाठः | 
T णतान्‌ वारान्‌ छत इति B पुस्तकपाठः | 


1 ५ पुस्तके wei उद्डात इत्यत्र उद्दात इति पाठः | 
8 


yc qure rga 


धारणासु च योग्यता Nad: ॥ ४३ ॥ 

“धारणा: वच्चमानलक्षणा:* । तासु प्रणायामै: चीणदोषं मना 
यच यत्र धार्य्यते, तच तत्र स्थिर भवति! न विक्षेपं भजते॥ wen 

प्रत्याहारस्य लक्षणमाह | 

स्वस्वविषयसम्परयागाभावे, चित्तस्य स्वरूपानुकार- 
इवेन्द्रियाणां प्रत्याहारः ॥ ५४ ॥ 

इन्द्रियाणि स्वस्वविषयेभ्यः प्रत्याह्वियन्ते प्रतिकुलतया आहियन्ते- 
ऽस्मिन्‌ इति प्रत्याहारः’ । स च कथं निष्यद्यत इत्याह । चतुरा- 
दीनां इयाणां स्वः खो विषय; रूपादिः। तेन सम्प्रयागः? 
तदाभिमुख्येन प्रवर्त्तनं । तदभावस्तदाभिमुख्थं परित्यञ्च स्वरूप- 
anaa | तस्मिन्‌ सति चित्तखरूपमात्रानुकारोणीन्द्रियाणि 
भरन्ति, यतश्चित्तमनुवरत्तमानानि मधुकरराजमिव मधुमक्षिका:|, 
सब्बाणीग्द्रियाणि प्रतोयन्ते। श्रतश्चित्तनिरोधे तानि प्रत्याइतानि 
भरवन्ति॥ ५४ ॥ | 

तेषां तत्स्वरूपानुकारः प्रत्याहार SENS । फलमाह | 


ततः परमा वश्यतेन्द्रियाणाम्‌ ॥ ५५ ॥ 


* qaaa इति प पुस्तकपाठः | 

1 च्तीबङ्गेशमिति c पुस्तकपाठः | 

| स्थिरीभवतीति B, E पुस्तकपाठः | 

$ खविषयासम्मयेगे इति B, E पुस्तकपाठः | खखविधयासम्मयागे इति 
3 पुस्तकपाठः | 

| मधकरराजमिव afam इति 7, ४ पुस्तकपाठः | मधकरराजमिब 
मधुकरमच्तिका इति ० quura: | 


२ पादे ४५ Baa! * 


अभ्यस्यमाने हि प्रत्याहारे तथा 'वग्यान्यायत्तानि इन्द्रियाणि सम्प- 
दन्ते, यथा वाह्यविषयामिसुखतां नौयमानान्यपि न यान्तीत्यर्थः! ५ ५॥ 

तदेवं प्रथमपादो्रलक्षणस्य AMATA क्षेशतनूकरणफलं क्रि- 
यायोगमभिधाय क्षेशानामुद्देशं कारणं क्षेत्र «ned फलश्चोक्का KATT- 
मपि az कारणं सरूपं फलश्चाभिधाय विपाकस्य स्वरूपं कारणञ्चा- 
fufeñ ततस्याञ्चलात्‌ क्ञेशादीनां, ज्ञानव्यतिरेकेन त्यागस्याशक्यत्वात्‌, 
ज्ञानस्य च शास्त्रायसत्वात्‌, MAN च हैयाहेयकारणापादयापा- 
दानकारणवेन Wa, हयस्य च दानव्यतिरेकेण खरूपानि- 
व्पत्तेहानसहितं wasis खखका रणसहितमभिधायेपादानकार ए- 
भूताया विवेकस्थातेः कारणभ्तानामन्तरजू-वहिरज्जभावेन स्थितानां 
योगाङ्गानां * यमादोनां खरूपं फलसहितं area धारणापय्ये- 
न्तानां चासनादीनां परस्परमुपकारय्यापकारकभावेनावस्थितानां उद्द- 
शमभिधाय परस्परलक्षणकारणपुब्वंकं फलमभिितं । 

तदयं यागा यमनियमादिभिः प्राप्तवीजभावः । श्रासनप्राणा- 
यामेरङ्कुरितः । प्रत्याहरे पुष्पितः! । ध्यानधारणासमाधिभिः? 
फलिव्यतीति व्याख्यातः साधनपादः । 


इति मदहाराजाधिराजश्रीभोजदेवविरचितायां राजमाच्तण्डाभि- 
wat पातञ्जलयागशास्त्रतचढ़स्तो दितोयः साधनपादः ॥२॥ 


* यागानामिति ७ पस्तकपाठः | 

| प्र्येकलच्तयकारणपुव्वंमिति B, C, E पुस्तकपाठः | परस्परलच्चण- 
पब्बेकनिति ० पस्तकपाठः | 

1 कुसुमित इति ० प॒स्तकपाठः | 

$ चित्तधारशासमाधिभिरिति भ पुस्तकपाठः i 


qe wage TNA 


अथ तृतीयः पादः । 


थत्पादपद्मरारणादणिमादिविग्दतय: i 
भवन्ति भाविनामस्तु ZANA: स were N 
तदेवं पुन्वाहिएं धारणादयञ्गजयं fa संयमसंज्ञाभिधामपुव्यंकं 
वाह्याभ्यन्सरादिसिद्धिप्रतिपादनाय लक्षयितुमुपक्रमते i 


तच धारणायाः स्वरूपमाह | 


देशबन्धशित्तस्थ धारणा” ॥ १॥ 

पेशे! नाभिचक्रसासायादी । चित्तस्य ‘बन्धः’ विषयाम्तरपरि- 
हारेण यत्‌ चित्तस्स स्थिरीकरणं। सा 'चित्तस्थ धारणा”, उच्यते । 

अयमर्थ:। भेत्चादिचित्तपरिकर्षवासितान्तःकरणग यमनियम - 
वता जितासनेन परितप्राणविचेपेण प्रत्याइतेन्द्रिययामेण निब्बाध 
प्रदेशे ऋजकायेन faa यागिना नासायादोि सम्प्रज्ञातस्य 
समाधेरभ्यासाय चेतसः स्थिरीकरणं adafafa ॥ ९॥ 

धारणामभिधाय भ्यानमभिधातुमाइ । 


तच प्रत्यवैकतानता ध्यानं ॥ २॥ 


‘aw तस्मिन्‌ देशों यत्र चित्तं तं तच । प्रत्ययस्य ज्ञानस्य । 


* चित्तधारखेति म पुस्तकपाठः | 
१ fend इति B, E पुस्तकपाठ' | 


३ पादे ५ खतम | द्र 


था “एकतानता' विसदुश्परिणामपरिहारद्ारेश यदव धारणाया- 
मालम्बनीहतं तदालम्नतयेव निरन्सरसुत्पस्तिः, सा wel’, N 
net 

शरमं यागाङ्गं समाधिमाइ। 


तदेवार्थमाच्निभासं स्वरूपश्न्यमिव समाधिः ॥ 
EA 
‘aca’ उक्रलक्तणं ध्यान । यच अथेमाचनिभासं' अथाकारसमावे- 
MAMA, न्यग्‌भ्दतजश्ञानरूपलेन 'स्वरूपप्रहन्यमिव',* आपद्यते, 
स ‘anf’, इत्युअते। सम्यगाधीयते एकाय़ीक्रियते विक्षेपान- 
परिइत्य यत्र मनः स समाधि: | ३ ॥ | 
Segue यागाङ्गचयख व्यवहाराय Wu तास्लिकों संज्ञां 
RATE | 


खयमेकच संयमः ॥ ४ ॥ 


एकस्मिन्‌ विषये ध्यान-धारणा-समाधिखलणं चितयं प्रवर्तमानं 
'संयमसंज्ञया| भासत व्यवह्रियते ॥ ४ i 
TA फलमाह | 


तजायात्‌ प्रत्ञालाकः ॥ ५ ॥ 


“तस्य संयमख HH अभ्यासेन साम्यात्पादनात्‌] | प्रज्ञायाः? 


* खकपश्रून्यतामिवेति H venu: | 
| संयमसंच्च इति B, E पुस्तकपाठः | 
1 खात्मोत्पादनादिति म पुरूकपाठः | 


द्र पातझक्षे येगरूच 


शातव्यविवेकसरूपायाः | आलोक: watt भवति* । प्रज्ञा we 
सम्यगवभासयतीत्यर्थः ॥ ५ ॥ 
तस्थोपयागमाह | 


तस्य भूमिषु विनियोगः ॥ ६ ॥ 


Te संयमस्य, aay स्ण्लस्च्मालम्बनभेदेन स्थितासु 
चित्तठत्तिषु, 'विनियागः’, . अधरामधरां चित्तभ्दर्मि 
. जितां Gat mamat war संयमः कार्य्यः । म झयमनात्मी- 
छताधरश्मिः उत्तरस्यां भ्रमो संयमं कुव्वाण, फलभाग भवति॥ & ॥ 

साधनपादे योगाडूगन्यष्टावुद्दिश्स पञ्चानां लक्षणं विधाय चयाणां 
कथं न SARATE | 


चयमन्तरङ्ग पुव्वभ्यः ॥ ७ ॥ 


वन्यः? यमादिभ्यो rangs: पारम्पर्येण समाधेरुपकार- 
केभ्यः। धारणादियागाङ्गजयं सम्पन्नातख समाधेः अन्तरङ्गः, समा- 
धिस्वरूपनिष्यादनात्‌ ॥ ७ ॥ 

तस्यापि समाध्यन्तरापेच्तया वहिरङ्गलमाह | 


तदपि वहिरङ्गं नि्व्बी जस्य en 


'faeifsrer निरालग्बनस्थ genan समाधे: । 
एतदपि यागाङ्गचयं, ‘afery’, पारम्पर्यंणापकारकत्वात्‌ ॥ ८ ॥ 


— 


* प्रसादो भवतीति D पुस्तकपाठः | 
† ख्यवस्थिताखिति E पुस्तकपाठः | 


३ पारे १० NN {3 


इदानीं दोगाङ्गसिद्धीराख्थातुकामः* dare विषयपरिशए द्धि 
HA क्रमेण परिणामचयमाह | 

RH न-निरेधसंस्कारयोरभिभव-प्रादुभावौ fa- 
राधश्षणचित्तान्वया निराधपरिणामः ॥ € ॥ 


arate’ च्षि-मूढ-विचषिप्ताख्यं fare । “निरोधः maea- 
भ्वस्याङ्गितया चेतसः परिणामः। ताग्याँ व्यत्यान-निराधाभ्यां या 
जनितो “संस्कारौ तयायंयाक्रमं 'अभिभव--प्रादुभावो', यदा भवतः। 
“अभिभवः? न्यग्भूततया कार्य्यकरणासामर्थ्येनावस्थानं । प्रादुभावः? 
व्नेमानेऽध्वमि अभिव्यक्ररूपतयावस्थानं । तदा (fecus 
“चित्तस्याभयटत्तित्वात्‌ N: are: निरोधपरिणामः”, इत्युच्यते | 

ware: | यदा णुत्यानसंस्काररूपे war स्थिरीभुत भवति, 
निराधसंस्काररूपश्ाविर्भवति, धर्मिरूपतया च चित्तसुभयचान्वचि- 
लेनावस्थित प्रतीयते, तदा स निराधपरिणामशब्देन व्यवहियते। 
यद्यपि were Wu चेतसा निसलतं नास्ति, तथाण्येवम्भूतपरि- 
Ula: wired ॥ ८. N 

अस्थेव फलमाह | 

तस्य प्रशान्तवाहिता संस्कारात्‌ ॥ १० 


“तस्य? चेतसः, उक्रानिरोधसंस्कारात्‌”, प्रश्राम्त वादिता’, safe i 
परिद्षतविक्षेपतया सढ्श्प्रवाइपरिणामि चित्तं भवतीत्यर्थः ॥९ ० ॥ 
निराधपरिणाममभिधाय समाधिपरिणाममाइ | 


— M —— 


* सिद्धीराख्यातुकाम इति 7 पुस्तकपाठः | 


< Weng Y 


सव्वार्थतेका्रतयोः Warear चित्तस्य समाधिपरि- 
शामः॥ ११ ॥ 


ver“ चलत्वा्ामाविधाऽथ ग्रहणा, चित्तस्य विक्ञेपा wal: i 
एकस्िम्रेवावखम्बने सदृशपरिणामिता 'एकाद्रता”,* afat चित्तस्य 
wa! तयायथाक्रमं FAAI 'सव्यार्थताखत्तणस्य wae 
‘aay अत्धन्तमभिभवः | 'एकाग्रतालक्षएस्स wee प्रादुभावाऽभि- 
व्यक्तिः ‘fore उद्रि कसत्स्य, अभ्वयितयाऽवस्वामं 'समाधिपरि- 
णामः’, इत्युच्यते | 

usar परिणामादयं faq) तत्र संस्कारललणयोधर्म॑यो- 
रभिभव--प्राइभेवा । पूर्वस्य ्यत्यानसंस्कारस्वरूपस्स vet 
न्यगभावः। उत्तरस्य निराधरसस्काररूपस्याङ्भ वे5गभिभ्ठतलेगावस्थागं | 
इह तु छयादयाविति। सम्पाचेतारूपवि्षपश्यात्थन्ततिरस्कारादग्‌- 
त्पत्तिरतीताध्वनि प्रवेश: wea एकाग्रतालक्षणस NATAT 
वन्तेमाने$ध्वनि maze ॥ ९९ ॥ 

टतीयमेकाग्रतापरिणाममाह | 


शान्तादितौ तुल्यप्रत्ययौ चित्तस्यैकाग्रतापरिणामः ॥ 
है १२ ॥ 


waferda ‘fere’, एकप्रत्यया उक्तिविशेष:। "mme 
* रकाय्रत्वमिति प पुरत्तकपाठः | 


१ तदपोति प पुस्तकपाठः | 
| N fd म, c पुस्तकपाठः | 


४ पादे ९३ खचम | (& 


अतीतमध्यानं प्रविष्ट । N उदितः वर्ष्तमानेऽघ्यनि स्फुरितः । 
qan समाहितचिसल्ेन ‘gel TRENETAN weit, 
Tee । उभयत्रापि समाहितस्थेव चित्तस्थान्वयित्वनावस्थानं 
यत्‌ सः “एकाय्रतापरिणाम:.', इत्यृष्यते॥ १२ ॥ 
चित्तपरिणामेाक्ररूपमन्यत्रातिदिशन्नाह à 


रतेन भूतेन्द्रियेषु धम्मे-लक्षणावस्थापरिखामा व्या- 
स्थाताः* ॥ १३ ॥ 


a' चिविधोक्षेन चित्तपरिणामेन । "dy ga- । 
‘इन्द्रियेषु’ बुद्धिकम्मान्तःकरणभेद्नावस्थितेषां । 'धर्म-लक्षणावस्था- 
भेदेन चिविधः परिणामो व्याख्याता वगन्तव्यः | 

अवस्थितस्य धर्मिणः पृत्वेधर्मनिदी धर्मान्तरापत्तिधर्मापरि- 
wal, यथा aware fae: पिण्डरूपधम्मेपरित्यागेन घटरूप- 
धग्मान्तरखीकार:?, 'धर्मपरिणामः' इत्युच्यते । 'लक्षणपरिणामः,” 
यथा तस्येव घटस्यानागताध्यपरित्थागेन वक्तेमानाध्वखीकार:, 
तत्परित्यागेन 'चातीताध्वपरिग्रहः । “अवस्यापरिणामः', यथा aaa 
घटस्य प्रथमदितीययाः ggf । यतद्चलं 
गुणठत्तं नापरिणममानं quee ॥ ९३॥ 


* धरम्मलच्ञणावस्थापरिणामे व्याख्यात इति 0 yearns: | 
t बुद्धिकम्मभदेनावस्थितेय्विति ह पु क कपाठः । 
1 परिणाम इति घ पुर्तकपाठः। 
6 घटरूपधम्मन्साराङ्गीकार इति o पुरतकपाठः । 
9 


«4 पातझले rns 


ww कोऽयं wating धक्षिणो लक्षणमाह | 
तच* शान्तादिताव्यपदेश्यधन्मानुपाती धर्म्मी1 ॥१ ४॥ 


'ज्ञान्ता:' ये शतखखब्यापारा अतीते$ध्वन्य$नप्रविष्टा: | “उदिताः” 
ये अनागतमध्वानं परित्यज्य वत्तेमाने ध्वनि सव्यापारं कुव्वैन्ति । 
“अव्यपद्श्याः ये श्रक्तिरूपेण feat व्यपदेष्ट, न श्रक्यम्तं। यथा 
wa सब्बात्मकमित्येवमादय:! । नियतकाय्येकारणरूपतया योग्यत- 
थाऽवच्छिन्ना शक्ति TA धर्मशब्देनाभिधीयते । तं चिविधमपि wai 
योा$नुपतत्यमवत्तते अन्वयित्वेन स्वीकराति, सः “ग्रान्तादिताव्यप- 
देशधमानपाती waif’, इत्युच्यते, यथा सुवणं रुचकरूपधकपरि- 
त्यागेन? खस्तिकधम्षान्तरपरियहै सुवर्खरूपतयाऽनृवर्सेमानं । तेषु 
way कथञ्चिट्भिलरेषु धर्बिरूपतया सामान्यात्मना धर्खरूपतया 
विश्वषात्मनाऽवस्थितमनुपातिवेनावभासते ॥ ९४ ॥ 

एकस्य fair: कथमनेके परिणामा इत्याश्रज्गामपनेतुमाह | 


क्रमान्यत्वं परिणामान्यत्वे हेतुः ॥ १५ d 


* qué अस्मक्षव्यवड़ादशपुस्तकेघ qur) परन्तु भाव्यकारे् 
रूचास्तगंतत्वेन परिग्टक्दीतत्वात्‌ खस्झाभिरपि तथेव व्यवस्थापितं | 

t “ याग्यतावच्छिन्ना घम्मिणः शक्तिरेव wat” इत्ययं भाष्यपाठः 
काश्यां सुद्रितयागभाष्यपुस्तके रूचान्तगेत एव सुद्रितः। NN न समी- 
चीनः वात्तिककारेश उक्तपाठस्य भाव्यमध्य परिगशितत्वात्‌ | 

I तेवां यथा खं सव्बात्मकमित्थेवमादय इति घ पुस्तकपाठः | तेषां यथा 
ea सब्बात्मकमित्येवमादय इति C पुस्तकपाठः | 

6 सुनरिकारूपधम्मेपरित्यागेनेति c पुस्तकपाठः। . 


& पादे १६ रूअम्‌ | {o 


धग्माणामुक्रलक्षणानां थः men; NN यत्‌ प्रतिक्षणं “अन्याय”, 
परिदृश्यमानं, 'परिणामस्थ” उक्तलक्षणस््र, ‘saa’ नानाविधने, 
“हेतु? लिङ्ग ज्ञापकं भवति। अयमर्थः । योऽयं नियतक्रमः, 
aquq ग्टत्पिष्डलतः कपालानि Aq घट cdi रूपः 
परिदृश्यमानः परिणामस्यान्यवमावेदयति d एव धर्ग्मिणि यो 
लक्तणपरिणामस्यावस्थापरिणामस्य च क्रमः सोा(प्यनेनेव न्यायेन 
परिणामान्यत्वे गमकाऽवगन्तव्यः | सब्व एव च* भावा नियतेनेव 
क्रमेण प्रतिक्षणं परिणममामाः परिदृश्यम्ते अतः fug क्रमान्यलात्‌ 
परिणामान्यत्व । चित्तादीनां सर्वषां! परिणममानागां केचित्‌ wsir. 
यक्ञेणेवापलभ्यम्ते, यथा सुखादयः संस्थानादयश्च a केचिढ्का- 
न्तेनानुमानगन्याः, यथा धर्ष-संस्कार-अतिप्रभ्टतयः2 । ufer 
भिन्नरूपतया| सब्वेचानुगमः ॥ ९५ N 
दूदामीमुकस्य संयमस्य विषयप्रदर्शणद्वारेण सिद्धीः प्रतिपाद- 
यितुमाइ! i 


' परिणामचयसंयमादतीतानागतच्ञानं ॥ १६ ॥ 


धग्ये-लक्षणावस्थाभेदेम यत्‌ 'परिणामचयं उक्त । तच “संयमात्‌ 


* ga एव चति H पुस्तकपाठः | 

1 अतः fas क्रमान्यत्वं क्रमान्यत्वात्‌ परिक्षामान्यत्वमिति म पुस्तकपाठः | 
1 विषयादीनामिति म पुस्तकपाठः i 

$ कम्मे-संस्कार-शक्तिप्रभ्टतय इति B, E पुस्तकदयपाठः | 

| ufa भिम्नाभिन्नख्पतयेति H पुस्तकपाठः | 

T प्रदर्शयितुमाहैति B, o, E qui ura: | 


«4 पातझले MIGA 


ww कायं e धर्मिणो लक्षणमाद । 
तच* शान्तादिताव्यपढेश्यधम्मानुपाती धर्म्मी1 HN ४॥ 


. “ज्ञान्ताः ये शतखखब्यापारा अतीतेऽष्यन्यऽनुप्रविष्टाः । "afar! 
थे अनागतमध्यानं परित्यज्य वर्समानेऽष्यनि Sarat कुव्वन्ति । 
अव्यपदेश्या:” ये शक्तिरूपेण स्थिता व्यपदेष्ट, न wer) यथा 
wa सब्यात्मकमित्येवमादयः! । नियतकार्यकारणरूपतया योग्यत- 
थाऽवच्छि्ना शक्तिरेवेद्र धम्मेशब्देनाभिधीयते । तं त्रिविधमपि wa 
योा$नुपतत्यनवत्तेते अन्वयित्वेन स्वीकराति, सः आान्तादिताव्यप- 
देग्यधक्ानपाती धर्मी”, इत्युच्यते, यथा सुवछं रुचकरूपधकपरि- 
त्यागेन? खस्तिकघधम्षान्तरपरिग्रहै qaqa । तेषु 
wag कथञ्चिह्भिन्नेषु धर्मिरूपतया सामान्यात्मना धब्मेरूपतया 
विश्वषात्मनाऽवस्थितमनुपातिवेमावभासते ॥ ९४ ॥ 

एकस्य धर्थिण; कथमनेके परिणामा इत्याश्रज्गामपनेतुमाहद । 


क्रमान्यत्वं परिणामान्यत्वे हेतुः ॥ १५ ॥ 


* तत्रेतिपदं असक्षव्धयड़ादशपुस्तकेघ मास्ति। परन्तु भाग्यकारेल 
सूचान्तर्गंतत्वेम परिग्टदीतत्वात्‌ ल्स्माभिरपि तथेव व्यवस्थापितं | 

+ “ याग्यतावच्छिन्ना धम्मिणः शक्तिरेव धम्मंः ” इत्ययं भाष्यपाठः 
काश्यां सुद्रितयागभाध्यपुस्तके रूचान्तगंत रव सुद्रितः। NN न समी- 
चीनः वार्तिककारेश उक्तपाठस्य भाव्यमध्ये परिगशितत्वात्‌ | 

1 तेवां यथा खं सब्बात्मकमित्थेवमादय इति घ पुस्तकपाठः Nut यथा 
सव्य सब्बात्मकमित्येवमादय इति C पुस्तकपाठः | 

$ सुजिकारूपधम्मेपरित्यागेनेति c पुस्तकपाठः | . 


R पादे १६ SIH! {o 


धग्माणासुक्रखक्षणानां य. ‘me, ep यत्‌ प्रतिक्षणं e', 
परिदृश्यमानं, 'परिणामस्थ” उकलत्तणस्प्र, ‘saa’ नानाविधते, 
‘eq’ लिङ्ग ज्ञापकं भवति। 'अयमर्थः । योऽयं नियतक्रमः, 
ayq aeaa: कपालानि aq घट cdi रूपः 
परिदृश्यमानः परिणामस्यान्यत्वमावेदयति dfe एव धर्ग्मिणि यो 
लक्षणपरिणामस्यावस्यापरिणामस्य च क्रमः सोऽप्यनेनेव न्यायेन 
परिणामान्यत्वे गमकोऽवगन्तयः | सब्यं एव च* भावा नियतेनेव 
क्रमेण प्रतिक्षणं परिणममामाः परिदृश्यन्ते अतः fug क्रमान्यलात्‌ 
परिणामान्यत्र । चित्तादौनां समेषां! परिणममानानां केचित्‌ war 
प्र्यच्षणेवापलभ्यन्ते, यथा सुखादयः संखानाट्यञ्च । केचिदेका- 
न्तेनामुमानगम्याः, यथा ध्े-संस्कार-अनिप्रग्टतयः । uf r- 
भिन्नरूपतया| सब्यंचानुगमः ॥ १४ ॥ % 

दूदानीमुकस्य संयमस्य विषयप्रद्थणदारेण सिद्धी: प्रतिपाद- 
'चितुमाइ1 i 


परिणामचयसंयमादतीतानागतप्नानं ॥ १६॥ 


धग्ये-लक्षणावस्थाभेदेम यत्‌ 'परिणामचयं उक्त । तच gau 


* wed एव चति प पुस्तकपाठः | 

1 अतः fas क्रमान्यत्वं क्रमान्यत्वात्‌ परिक्ञामान्धत्वमिति म पुस्तकपाठः। 
1 विषयादीनामिति प पुस्तकपाठः | 

$ कम्मे-संस्कार-शक्तिप्रभ्टतय इति 5, E पुस्तकदयपाठः i 

|| घम्मिगख femfemeeuadfa H पुस्तकपाठः | 

¶ प्रदर्शयितुमाहेति B, c, E JURY पाठः | 


qs MARA NN 


afer विदधे aa dus करणात्‌, “अतोतामागतश्ञान', 
चोगिनः सम्यगाविसषति । हृदमच तात्पव्ये । afer घब्मिणि aw 
wd, इदं wwe, Nn WATT समेत्य atia 
safa खे ध्यापारं विधायातीतसध्यानं प्रविश्रतीत्येवं परिहतविक्षे- 
पतया यदा संबमं करोति, तदा «wm किश्विरतिक्रान्तमगत्पन्नं वा 
mes योगी जानाति । uafane पएएड्सत्यप्रकाञ्ररूपत्यात्‌ 
सव्य यंग्रहनसासध्येनविद्यादिनिव्विचेपेरजसखं पर्रिच्चियते । यदा तु 
लेसेरपायेग्विकषेपा: परिद्रियम्से, तदा HN सम्या” 
राइरासासग्पेसेकारतायखादाबिभेक्ति॥ ९६ n 
f NN 


शब्दाथे-प्रत्ययानामितरेतराध्यासात सङ्करस्तत्प्र- 
विभागसंयमात्‌ सब्बसूतरुतच्रानं ॥ १७॥ | 


‘aay ओचेद्रिययाज्मो नियतक्रमवर्णात्मा नियतेकार्लप्रतिपत्त्य- 
ge. यदि वा क्रमरहित: स्फोटात्सा ध्वनि: भारलसंक्तबु डिसादा:, 
उभयथापि पदरूपो वाक्यरूपञ्च। तयोरेकार्थप्रतिपत्तो सामश्यात। 
“अथे” जाति-गृण-क्रियादिः । प्रत्ययः? ज्ञानं विषयाकारा Af NN à 
एषां अन्दा्थेश्ञानानां व्यवहारे “इतरेतराध्यासात' भिन्नानामपि 
बुद्धो करूपतासन्पादनात्‌ Welws quiu गामागरर्युक: N- 
गोखचणमथें गोलजात्यवच्छिन्नं सास्तराद्मितपिण्डरू पं, we NNW, 


ज्ञानञ्च N नवाध्यवस्थाते । न लख गोअब्दो वाचकः, 
अयं गोशम्दस्स वाच्यः, तयोरिदं aes श्ञायजिति भेटेन व्यबइरति i 


३ पादे १८ खचम | «e 


यथा दि कायम, कार्य we, किमिदं ज्ञानमिति ye: aÈ- 
थेकरूपमेवात्तर* ददाति गौरिति । स यद्येकरूपतां न प्रतिपद्यते 
कथमेकरूपमुत्तरं प्रयच्छति | एतस्मिल्रवस्थिते! योऽयं प्रविभागः’, 
इदं wee तत्त्व यदाचकत्यं नाम। इदमथस्य यदाच्यतं । इदं HTT 
यत्‌ प्रकाशले । इति प्रविभागं विधाय तस्मिन्‌ प्रविभागे यः ‘da 
मङ्करोति, तस्य स्वेषां तानां म्टग-पएु-पक्षिसरीद्धपादीनां यत्‌ 
‘ea यः WE) तच ज्ञानं, उत्पद्यते । अनेनाभिप्रायेनेतेन 
प्राण्माऽयं शब्द: खमुचारित इति सव्यं जानाति ॥ ९७॥ 
fag CRI | 


संस्कारसाशात्‌करणात्‌ पूव्वजातिन्नानं ॥ १८॥ 


दिविधासित्तस्यट. वासनारूपाः 'संस्कारा:। केचित्‌ uima- 
दनफलाः। केचिश्वात्यायुभोगलचणविपाकहेतवः यथा WATTS: | 
तेषु संस्कारेष यदा संयमं करोति, एवं मया Mii, एबं 
मया सा किया निष्पादितेति yaad सव्यमनसन्दधानो भावनयेब 
प्रबाधकमन्तरेण उड्बुद्धसंस्कारः सव्वमतोतं खरति। क्रमेण साचात्‌- 
magas संस्कारषु| 'पुव्वेजग्मान*्ठतानपि जाह्थादीन्‌ प्रत्यच्षेण 
qafa n ९८ n 


* सरव्य्रेकमेवात्तरमिति E पुस्तकपाठः | 

† वदतीति म पुस्तकपाठः | 

| wafer स्थिते इति H पुस्तकपाठः | 

$ दिविधाश्लस्येति E पुस्तकपाठः | 

| arate संस्कारेम्विति B, c, ४ पुस्तकेषु ura: | 


Qe पातञ्जले WU 


सिह्मम्सरमाइ | 
प्रत्ययस्य* परचित्तत्रानं ॥ १८ ॥ 

प्रत्ययस्य” परचित्तस्थां केनचिन्युखरागादिगा लिङ्गेन ग्टहीतख | 
यदा संयमं करोति तदा 'परकीयस्य चित्तस्य AN, उत्पद्यते | 
सरागमख चित्तं वीतरागं वेति परचित्तगतानपि सव्वानेव waa 
जानातीत्यर्थः ॥ १८ ॥ 
_ अस्यैव परचित्तञ्ञानस्य विशेषमाह | 

न तत्‌ सालम्बनं तस्याविषयीभूतत्वात्‌ऽ ॥ २० N 

'qur परस्य, यच्चित्तं तत्‌’, re^ स्वकीयालम्बनेन सहितं, 
‘a, waa ज्ञातुं । ्रालम्बनस्य केनचिलिङ्गेनाविषयीछृतत्वात्‌ | 
लिङ्गाच्चत्तमाचं परस्यावगतं, न तु नीलविषयमस्य चित्तं, पोत- 
विषयमिति वा । यच न ग्टहीतं तच संयमस्य कर्तुमभ्रक्यत्वात्‌ | 
ग भवति परचित्तस्य या विषयस्तत्र ज्ञानं । तस्मात्‌ परकोयचित्तं 
नालम्बनसहितं waa । तस्यालम्बनस्याग्टदीततात्‌ । fur 
पुनग्ठेह्मन्ते एव । यदा तु किमनेमालम्बितमिति प्रणिधानं करोति 
तदा तत्संयमात्‌ तदिषयमपि ज्ञानं उत्पद्यते एव ॥ २०॥ 

सिह्मम्तरमाइ | 

कायरूपसंयमात्तट्याह्मशक्तिस्तम्भे चश्षःप्रकाशासं- 
AST ATA ॥ २१ ॥ 


* प्रथमस्येति c प॒स्तकपाठः | 
† CAN काश्याम्म्‌श्ितयागभाव्यपस्तके नास्ति | 
| प्रथमं यस्य परचित्तस्यंति c पुस्तकपाठः | 


6 were, न तत्सालम्बममित्थादिखूचरश्च काश्याम्मद्रितयाम- 
भाष्यपस्तके नास्ति 


३ पादे २२ खचम | et 


‘ara’ शरीरं । तस्य “रूप” wgürgt गण! तस्मिन्‌ काये 
इदं रूपमिति* ‘dana’, तस्य रूपस्य wien या 
“शकि, तस्याः "wm भावनावशात्‌ प्रतिबन्धे। “चचुःप्रकाशासंयोगे’, 
‘equ, "arms A, तस्य असंयोग’ तद्ग्रहणस्य व्यापारा- 
भावे । योगिनः "erar, भवति | न केनचिदसो दृश्यत ven 
एतेन शनब्दाद्यन्तद्धानमुक्रं वेदितव्यं । एतेन रूपाद्यम्तद्धानोपाय- 
प्रदशेनेनेव अब्दादीनां श्रोचादिग्राह्माणामन्तद्धोनं उक्र भवति ॥ 
FEM | 

सिद्यान्तरमाद । 


— सोपक्रमं निरुपक्रमच्च aed तत्संयमादपरान्तज्ञा- 
नमरिष्टभ्या वा ॥ २२॥ 


आयुन्दिपाकं यत्‌ ceed ‘ae’, तद्दिप्रकारं, “rama 
“निरुपक्रमञ्च' | तच "oW यत्‌ फलजननाय सहेपक्रमेण - 
कारणाभिसुस्थेन quid यथा उष्णप्रदेश प्रसारिताद्रवासः शीघ्रमेव 
mefa | उक्कविपरौतं “निरुपकमं? । यथा तदेवाद्रवासः संवत्तित- 


* तसिङ्गास्यस्मिन्‌ काये रूपमितीति F चिङ्कितपुस्तकपाठः। afa 
स्यस्मिन्‌ काये रूपमितीति म पुस्तकपाठः | 

t H चिक्रितपुखके “एतेन शब्दाद्यन्तधानसुक्त' इत्थयं पाठः & 
व्यवस्थापितः | परन्त्वयं न समीचोनः, उक्तपाठस्य काश्याम्मुद्रितयागभाष्य- 
पुस्तके भाष्यान्तर्गतत्वात्‌। तच वाचस्पतिमिश्रेण 'रतेनेति’ इति भाष्यपाठं 
Cua कायशब्दस्प्रशरसगन्धसंयमात्‌ तदुग्राह्मशक्तिस्तम्भे सोचत्वयसन- 
प्राथप्रकाशासयेगे तदन्तधानमिति रूचमृइहनीयं इति भाव्याभिप्रायस्य 
व्यञ्जितत्वात्‌ । SATII FRAG डच्धन्तगतत्वाश्च। 


OR qere unu 


मनष्णदेशे चिरेण शोषसेति । अस्मिन्‌ दिविधे «ufu यः “संयम 
करोति, कि मम ae जौश्नविपाक कि चिरविपाकमित्येबं ध्यानदा- 
दयात अपरान्तज्ञानं', अस्थात्यद्यते। 'अपराग्तः' श्वरीरवियोगः । 
तस्मिन्‌ ज्ञान?। wafer काले भ्रमुस्मिन्‌ Za मम भरीरवियोगो 
भविव्यतीति firi जागाति। ff वा! । अरिष्टानि f 
बिधानि आध्याव्मिकाधिदेविकाधिभातिकभेदेग । तचाध्यात्मिकानि 
faftaae: कोष्ठस्य वायाधाषं न श्टणोति इत्येवमादीनि । श्राधि- 
भेतिकानि अकस्मात्‌ विछृतपुरुषदर्शनादीनि । आधिदेविकानि 
अकाल एव” ट्रटटुमशकाखगादिपदार्थदशनादौनि । तेभ्यः घरौर- 
वियोगकालं जानाति। यद्यप्वयोगिनासप्यरिष्टभ्य: प्रायेण ज्ञानसु- 
त्पद्यते, तथापि तेषां सामान्याकारेण तत्‌ संधयरूपं । योगिनां 
प॒ननियतकाछदेशतया प्रत्यक्षवदव्यभिचारि ॥ २२॥ 

— परिकर्षनिष्पादिताः सिद्धीः प्रतिपादयितुमाइ । 


मेत्यादिषु बलानि ॥ २३॥ 


“झेची-करुणा-मुदितोापेक्षासु यो विदितः संयम; तस्य ‘बलानि’, 
तासाँ मैञ्चादीनां सम्बन्धीनि प्रादुर्भवन्ति । मैची-करुणा-मुदिता- 
स्तथाऽस्य way गच्छन्ति, ware wie मिचलादिक सम्प्रति- 
पद्यते॥ २ ३ N 

सिद्यन्तरमाइ | 


* ania रवेति ए पुस्तकपाठः | 
| परिकस्मेनिष्पन्दभूताः सिडीरिति = c queue: | 


३ पादे २६ qua । og 


बलेष इस्तिबलादीनि ॥ vo ॥ 


हस्यादिसम्बन्धिषु ‘aay’, छृतसंयमस्य हस्ययादिवद्बलानि 
आविभवन्ति। तदयमर्थः । यस्मिन्‌ इस्तिबले वायवेगे faet 
वा तन्मयभावेन* संयमं करोति, तत्तत्सव्येसामध्येयुक्त सत्वस्य 
प्रारुभवतीत्यर्थ: ॥ २४ ॥ 

सिद्धान्तरमाह | 

प्रश्‍च्यालाकन्यासात्‌ रूथ्म-व्यवहित-विप्रकृष्ट श्ान॑। 

॥ २५ ॥ 

“प्रदत्तिम्विषयवती ज्योतिझती च प्रागुक्ता। तस्या योऽसौ 
'श्रालोकः' साह्विकप्रकाशप्रसरः,/ qup निखिलेषु विषयेष “न्यासात्‌' 
तद्ासितानां विषयाणां भावनातः, स्त्ाम्तःकरणेञ्चिनदरियषु d प्रशट- 
शक्तिमापन्नेष | ‘qa’ परमाण्वादेः, “व्यवहितस्य” नम्यन्त गतस्य 
निध्यादेः, 'fammgur सेब्वेपरपाश्चेवन्तिनो रसायनादेः, ‘we’, 
उत्पद्यते ॥ १५ ॥ | 

एतत्समानउत्तान्तं सिद्धान्तरमाह | 


शुवनत्ञानं QA संयमात्‌ ॥ २६ ॥. 


* तन्मयोभावेनेति घ पुस्तकपाठः | 
1 खप्म-्यवद्वित-विपछडार्थज्ञानमिति E पुरतकपाठः | 
1 सात्त्विकप्रकाश इति ६ पुस्तकपाठः | 
$ भावनादिति घ पुस्तकपाठः i 
|| प्रछरुग्रक्तितामापङ्नेख्चिति प पुस्तकपाठः | 
T निधानादेरिति H quem: | 
10 


७४ पातञ्जले यागसूचे 


‘aa? प्रकाशमये, यः संयमं करोति, तस्य सप्तसु :S 
wufas लोकेषु यानि “भुवनानि तत्सल्षिवेशभा्चि पराणि, तेषु 
यथावदस्य “ज्ञानं, उत्पद्यते faa at सात्विकप्रकाज 
आखम्बनतयोक्र cw तु भातिक इति विभेषः H २ ६ ॥ 

मैतिकप्रकाश्रान्तरालम्बनद्वारेणेव सिद्धान्तरमाइ | 

चन्द्रे ताराव्यूइत्ञानं ॥ २७ ॥ 

“ताराणां” ज्योतिषां, यः ‘ge’ विशिष्टसस्रिवेशः, तस्मिन्‌ 
„', छृतसंयमस्य “ज्ञान, उत्पद्यते | quare हततेजस्कलात्‌ 
ताराणां, खर्य्येसंयमात्तजज्ञानं न शक्रोति भवितुमिति एयगपायो- 
ऽभिहितः ॥ २७॥ 

सिद्धन्तरमाइ | 

भ्रुवे तदगतिन्नानं॥ २८॥ 

ya निचले व्योतिषाँ प्रधाने, छृतसंयमस्य तासाँ ताराणां 
था “गतिः, प्रत्येक नियतकाला नियतदेशा च तस्थाः ज्ञान’, 
उत्पद्यते | इयं तारा अयं uw इयता कालेन इमं vfu नचत्रं 
यास्यति इति ws जानातीत्यर्थः | इदं कालज्ानफलमित्युक्त 
भवति॥ ९८ N 

वाद्याः सिद्धीः प्रतिपाद्यान्तराः सिद्धीः प्रतिपादयितुमुपक्रमते । 

नाभिचक्रे कायव्यूइत्तानं ॥ २८ N 


झरीरमध्यवत्ति “नाभिसंज्ञक यत्‌ षाड्शारं “चक्र, तस्मिन्‌ AN 


४ पादे ३१ रूजम्‌ । * 


संयमस्य योगिनः, “कायगतो योऽसौ 'व्यूहः' विशिष्ट रस-मल-धातु- 

माद्यादीनामवस्थानं, तच “ज्ञानं”, उत्पद्यते qaum भवति । 

माभिचक NN मध्यवर्ति aia: Nef नाद्यादीनां मूलत | 

अतस्तच छतावधानस्य समग्रः सन्निवेशो यथावदाभाति" us ed 
सिद्यन्तरमाह । 


कण्टकूपे झ्ुत्‌ पिपासानिदृत्तिः f ३० ॥ 


कण्डे गले कूपः 'कण्ठकूप:' जिक्ला-तन्त्वोरधस्तातां NN कूपो 
गत्ताकारप्रदेश:। प्राणादे यत्सम्पकात्‌ क्षतूपिपासादयः मरा दुर्भवन्ति । 
afaa छतसंयमस्थ योगिनः 'जुत्पिपासादयो निवत्तन्ते। घण्टिकाध- 
स्तात्‌ ्ओोतसाप्यायमाने! तस्मिन्‌ भाविते भवत्येवंविधा fafg: ux eu 

fe N 

gaat WA ॥ ३१ ॥ 

कण्ठकूपखाधस्तात्‌ या (aurem नाडी, तस्यां wadana, 
चेतसः ‘wa’, उत्पद्यते । तत्स्थानमनप्रविष्टस्य चपलता? न भव- 
तीत्यर्थः । यदि वा कायस्य स्तेय्येमुत्पद्यते, न केनचित्‌ स्पन्दयितं 


शक्यत MN: ॥ ३९ ॥ . ` 
सिद्धान्तरमाह | 


* यथावदाविभवतीति B, C, £ पुस्तकपाठ 

t जिङाचद्धोरधस्तादिति 7 पुस्तकपाठः | 

| श्रोतसा धाग्यमाण इति 7 पुस्तकपाठः | 

$ चलतेति c प॒स्त्रकपाठः | चखलतेति म पुस्तकपाठः | 


७ पातझले TU 


मुडञ्योतिषि सिद्ददर्शनं ॥ ३२ ॥ 


शिरःकपाले बह्मरन्भाख्य faz प्रकाशाधारतात “ज्योति: | 
यथा ग्टहाभ्यन्तरस्थस्थ मण: प्रसरन्ती प्रभा कुश्चिकाविवरप्रदेशे 
rd“, तया इदयस्थः सात्तिकः प्रकाश: प्रस्टतस्तत्र ufufüsqd 
भजते । तच रृतसंयमस्य, य झ्यावा-ष्टथिव्योरन्सराखवत्तिंनः “सिद्धाः 
दिव्याः परुषाः, तेषामितरप्रास्यदृश्यानां तस्य qud भवति । तान 
पति, du सम्भाग्यत इत्यर्थः ॥ ३२ ॥ 

VANA उपायमाइ | 


प्रातिभादा Wed | ३३ ॥ 


निमित्तानपेक्षा मनोामाचजन्यमविसंवादक ट्रागुत्पद्ममानों 

ज्ञानं प्रतिभा । तस्यां daa क्रियमाण ma विवेकख्यातेः 

verfa तारक ज्ञानं, उदेति? । यथोरेव्यतः सवितुः | q प्रभा 

प्रादुभवति | तददिवेकख्यातेः usj तारकं 'सर्व्वविषयं ज्ञानमावि- 

भेवति । afar सति संयमान्तरानपेक्तः सव्ये जानातीत्यर्थः ॥ ३२॥ 
सिद्धन्तरमाइ | 

हृदये चित्तसंवित्‌ ॥ ३४ ॥ 
इदयं' शरीरस्य प्रदेशविशेष: । तसमि्नधो सु खस्सर्पपुष्डरी काभ्यन्त रे 


* कुश्चिताकारेव सब्वप्रदेश «wea इति Me | 
† सव्यनिमित्तानपेक्षमिति म : 

t भटित्यत्पद्यमानमिति 7 पुस्तकपाठः | 

6 उत्पद्यत इति E पृस्तकपाठः | 

| बादेष्यति सबितरीति D पुस्तकपाठः | 


8 पादे ३५ रूचम्‌। es 


अन्तःकरणसत्त्वस्थ * स्थानं । तच हतसंयमस्य स्व-परचिकज्ञानमुत्प- 
wa । खचित्तगता: सव्वा वासनाः परचित्तगर्तांस रागादौन्‌ जाना- 
hard: ॥ ३४ ॥ 

सि्यान्तरमाह | 

सच्वपरुषयारत्यन्तासङ्वीखयोाः प्रत्ययाविशेषो ATT: t 
पराथान्यस्वाथसंयमात्‌ पुरुषज्ञानं ॥ ३५ ॥ 

‘aa? प्रकाश्रसुखात्मकः प्राधानिकः परिणामविशेषः । “पुरुषः! 
भोक्ता श्रधिष्टाहरुप& । तयोभाग्य-भोक्ततवरुपतात्‌ चेतनाचेतनत्वाद्च 
शरत्यन्तासङ्कीखंवं भिन्नलमित्यर्थः । तयोर्यः 'प्रत्ययस्थाविभष:' भेदे- 
नाप्रतिभासनं,? स भोगः। तस्मात्‌ सत्वस्येव SOUS या सुख- 
दुःखसंत्रित्‌ स “भोग: सत्तस्य स्वार्थनेरपेच्येण “पराः प॒रुषार्थः|| | 
तस्मादन्यो यः MA प्रुषस्रूपमाचालम्बनः, परित्यक्ाइङ्कारे 
सत्त्वे या चिष्छायासंक्रान्तिः, तच कृतसंयमस्य 'पुरुषविषयं HN, 
उत्पद्यते qid रूपं सालम्बनं ज्ञानं सत्तनिष्ठं परुषो जानाति । 
म पुनः पुरुषा ज्ञाता ज्ञानस्य विषयभावमापद्यते, run: 
ज्ञाहत््ञेयलयोरत्यन्तविराधात ॥ ३५॥ 

अस्थेव संयमस्य फलमाह । 


* ान्तःकरणस्टति H पुस्तकपाठः | 

1 प्रत्ययाविशेषाबद भोग इति पम, B, C चिक्रितपुखकपाठः | Hf 
नामकपत्रे मुद्धितयेगरूच प॒दघसस्वयाः इति पाठो दक्षते | 

1 भाक्ृथिळाटरूप इति ए पुस्तकपाठः | 

५ sea प्रतिभासनमिति D wea: | 

| पुयबार्थनिमित्त इति उ पुरूकपाठः | 


ec Urt. HN MANN 


ततः प्रातिभ-श्रावण-वेद्नादशाख्वादवात्ता जायन्ते 
॥ ३६॥ 
‘aay’ पुरुषसंयमादन्यस्थमानात्‌, युत्थितस्यापि ज्ञानानि जा- 
यन्ते। तच प्रातिभ’ yet ज्ञानं, तस्याविभंवनात्‌* ama- 
aa wafa । ‘saw ओते न्ट्रियञं ज्ञानं, तस्माच sms दिव्यं दि- 
वि भवं wed जानाति । वेदना” सर्शन्ट्रियज ज्ञानं, विद्यतेऽनयेति 
छला तान्तिक्या संज्ञया व्यवद्ठियते। cur दिव्यस्पशविषयं ज्ञानं 
उपजायते । “आदर्श: चत्तुरिन्ट्रियजञं ज्ञानं, आसमन्तात्‌ दृश्यत 
$नभ्यते रूपमनेनेति wem, तस्य प्रकषादवव्यरूपञ्ञानमु त्पद्यते । 
“आस्वादः? रसनेव्हि यजं ज्ञानं, आसाद्यते ऽनेनेति छता, que 
wee दिव्यरससंविदुपजायते । ‘ara’ गन्धसंवित्‌ ।† हक्तिश्श्देन 
afam परिभाषया घाणन्द्रियमुच्यते, avid गन्धविषय इति 
wen टत्तेत्राणन्द्रियाच्ाता वान्त गन्धसंवित्‌ , qu प्रश्‍व्यमाणायां 
दिव्यगन्धाऽगभ्हृयते ॥ ३६॥ 
एतेषां फलविशेषानां विषयविभागमाह्यं i 
ते समाधावृपसगो व्युत्थाने सिद्धयः॥ ३७ ॥ 
‘a प्राकप्रतिपादिताः फलविशेषाः, समाधेः saa गच्छतः? 
* तस्याविभवादिति म पुस्तकपाठः | 
t गन्धसंवित्तिरिति म पुस्तकपाठः i 


t विशेषविभागमाहेति D पुस्तकपाठः | 
$ समाधो प्रकधे गच्छतीति 7 पुस्तकपाठः | 


३ पादे ३८ रूचम्‌ | ot 


“उपसगाः? उपद्रवा fawr* । तच हष-विस्मथादिकारणेन समाधिः 
शिथिलीभवति । t Mrd“ पुनव्येवहारदशार्यां, विशिष्टफलदायकत्वात्‌ 
“'सिद्धय:', भवन्ति ॥ wu 

fe 

बन्धका रणशैथिल्यात्‌ प्रचारसंवेदनाच चित्तस्य 
परशरोरावेशः। c, 


व्यापकत्वादात्सचित्तयानियतकम्मेवधादेव शरीरान्तगतयारव भो- 
कु-भोग्यभावेन यत्‌ संवेदनमपजायते, स एव शरीरबन्ध इत्युच्यते । 
तत्‌ यदा समाधिवशात्‌ बन्धकारणं घम्मोधम्भास्यं कम शियिली- 
भवति, तानवमापद्यते । चित्तस्य च योऽसा प्रचारः’ इदयप्रदे- 
शादिन्द्रियदारेण विषयाभिमख्येन प्रसरः, तस्य संवेदन’ ज्ञानं इयं 
चित्तवहा नाड़ी, अनया चित्तं वहति, इयञ्च प्राणादिवहाभ्या 
माड़ीभ्या विलक्षणा इति खपरशरोरयायेदा सञ्चारं जानाति, तदा 
परकोयं शरीरं adi जीवच्छरीरं वा चित्तं SN NN प्रविशति । 
fara परशरीरे प्रविशत्‌ इन्द्रियाणणनवत्तते, मधुकरराजमिव मधु- 
मक्षिकाः! । अतः परशरोरप्रविष्टो यागी खशरीरेणव तेन? व्यवहरति, 
यतो व्यापकयाद्चित्तपरुषयोभोगसङ्गाचकारणं कर्म, तच्चेत्‌ TAT- 
धिना fad तदा SA us भोगनिष्यन्तिः॥ ३८॥ 


* fanmfca इति म पुस्तकपाठः | 

t पर्शरोरप्रवेश इति D पुस्तकपाठः | 

1 मच्तिका इति 7 पुस्तकपाठः | 

$ खशरोसवत्तनेति '“पग्डित”नामकपत्रपाठ! | 


ce पातञ्जले Mawes 


विद्यन्तरमाइ à 
उदानजयाऊल-पक्क-कण्टकादिघधसक्क उतक्रान्तिश 
॥ ट 

समस्तानामिन्द्रियाणां तुषज्यालावद्‌ या युगपद्त्थिता टृत्तिः सा 
जीवनन्नन्दवाच्या | तस्याः क्रियाभेदात्‌ प्राणापानादिसंज्ञाभिव्येपदेशः i 
तच इदयान्‌मुखनासिकाद्वारण वायोः प्रणयनात्‌ प्राण इत्युच्ते । 
नाभिप्रदेशात्‌ पादाङ्ष्ठपय्यन्तमपनयनादपानः। नाभिप्रदेशं परिवेश्य 
समन्तान्नयनात्‌ समानः | कृकाटिकादेशादाशिरोहत्तेरखयनादु- 
दानः | MN नयनात्‌ सव्वशरीरव्यापी व्यान: | उदानस्य’, संयमद्धा- 
रेण 'जयात्‌» इतरेषां वायूनां निरोधा टृ द्धंगामिलेन जले” महान- 
Wer, महति वा कद्दमे, ff कण्टकेषु वा न मज्जति इति । 
लघुवात्तूलपिष्डवष्जलादो निमञ्ञक्नपि* उद्गच्छतीत्यर्यः। ॥ seu 

सिद्यन्तरमाइ i 

समानजयात्‌ प्रज्वलनं! ॥ ४० ॥ 

अपग्विमावेश्य व्यवस्थितस्य “समानास्थस्थ वाया: 'जयातः संयसेज 
वशीकारात्‌ , निरावरणस्थाग्रेरूद्धंलात्तेजसा ज्वखल्रिव यागी nfà- 
भाति॥ ge ॥ 


सिद्यन्तरमाद | 


* मच्जित्वापीति 7 पुस्तकपाठः | 

+ उपरिगच्छतीत्यथ इति £ पुस्तकपाठः | 

1 समानजयाळ्वलननिति पाठः c चिकितपु लके काश्यां सुडितयागभाष्य- 
पुस्तके च TÌ | 


३ पादे 8३ qai St 
ओचाकाशयोः सम्बन्धसंयमादिव्य NN ॥ ४१ ॥ 


“च” भब्दयाइकमाइडूारिकभिन्द्रियं । आकाश’ सोम - 
तम्मात्रकाय्य | तयाः “सम्बन्ध” देश-देशिभावलक्षण: । तस्मिन छतस्य- 
मस्य योगिनः “दिव्य अत’ ga, युगपत्‌ खच्झ-व्यवदित-विप्रशट्ट- 
शब्दग्रहणसमथे भवतौत्यर्थः ॥ ४९ ॥ 

BEC Lion ॥ | 


_ कायाकाशयोः सम्बन्धथसंयमालधुतलसमापत्तथा- 
काशगमनं ॥ ४२॥ 


‘ara’ पाञ्चभौतिकं शरीरं । तस्स आकाशेन अवकाशदायकेम* 
थः ‘awa’, तच संयमं विधाय 'खघुनि Act या समापत्तिः 
तन्मयीभावलक्षणा, at विधाय प्राप्तात्यन्तलघभावा योगी प्रथमं 
यथारुचि जलें सञ्चरन्‌ क्रमेणोणंनाभतन्तुजालेन सञ्चरमाण आदि- 
afaa विहरन्‌ यथेष्टमाकाश्च गच्छति ॥ ४२ ॥ 

—— सिद्दान्तरमाद । 


वहिरकल्पिता दत्तिर्महाविदेहा ततः प्रकाशाव- 
TURA: ॥ ४३ ॥ 

शरीरात्‌ ‘afe’, या मनसः धरीरनेरपेच्येण "efe: सा N 
fader, नाम विगतञ्जरीराइइारदाव्यंदारेणाच्यत । ‘aa’ Wet 


* खावकाशदानादिति म पुक्तकप्राठः | 
१ म्रुवीति प पुतकपाठः | 
11 


चश weg Wu 


छतात्‌ संयमात्‌, 'प्रकाशावरषाक्षयः' सास्तिकस्य feremus थः प्रकाञ्च- 
शस्य यदावरण क्षेश्रकम्मादि तस्य wen प्रविलया भवति। अयमर्थ: | 
wean सति या मनयो वदिन्त: सा कल्पितेत्युच्धते । यदा 
पुनः अरीराइह्गारभावं* परित्यज्य aay मनसो vf सा 
अकल्पिता, तस्याँ संयमात्‌ यागिनः सब्बै चित्तमला: MN ug en 

तदेव पुव्यान्तविषया अपरान्तविषया मध्यभावाञ्च fugi: प्रति- 
पाद्यामन्तरं शुवनज्ञानाद्रिपा वाहाः, कायट्दादिरूपा आभ्यः 
म्तराः, परिकर्मनिष्पश्नद्ताथ मेञ्चादिषु बलानि’ इत्येवमाद्याः 
समाध्यपयोगिनीश्वान्त:करणवहिःकरणलक्षणें खिथभावा:, प्राणदिवा- 
Pirate सिड्डीचित्त दाब्याय समाधेः समाचासोत्पत्तय प्रतिपाद्य 
इदानीं खदशेमोपयोगिसवीज-निम्धोंजसमाधिसिद्धये . विविधापाय- 
प्रदर्शनायाह | 


स्थुल-स्वरूप-रूथ्सान्वथार्थेवक्तसंयमाद्यूतजयः ॥४४॥ 


पञ्चानां प्थिव्यादीनां aat ये पश्चावस्थाविशेषरूपा war. 

स्थललादय:, तच छतसंयमस्थ oa, भवति, स्तानि वश्या- 

न्यस्य भवन्तीद्य्थ । तथाहि मतानां परिदृश्यमानं विशिष्टाकारवद्र पं 

‘ga’ खरूप॑' चैषां यथाक्रमं काथे गन्ध-छेहैष्णता-प्रेरेशावकाश- 

' दानखक्षण "uu तु यथाक्रमं wat कारणलेग! व्यवस्थितानि 

गन्धादितग्माचाणि . 'अखयिना गणा: प्रकाश-प्रदत्ति- खितिरूपतथा 
* घरीरादइ॑भावमिति c venu: | 


† भ्रतान्यवश्यं व्धागीत्यचे इति घ qum | 
1 कारबभेदेनेति C, प, 5 पुखकपाठः | 


३ पादे ९६ qua | cE 


अम्येचेवान्धयित्वेन समुपश्लभ्यण्ते । अर्थवत्वं तेव्वेव गणेषु भोगापवर्गेश- 
agree शक्तिः । तदेवं way Wap उकलचणावस्यापत्नषु* 
अत्यवर्ख संयम seis यागी pase भवति quur प्रथमं A- 
रूपे संयमं विधाय तदन URI इत्येवं कमेश qu छतसंय- 
मस्य सङ्क्पानुविधायिन्यो aerate इव गावा ऋतप्रझतयो 
भवन्ति ॥ ४ ४ ॥ | 

ASI *्दतजयस्थ फखमाइ । 


ततोऽणिमादिप्रादुभावः कायसम्यत्तडम्मानभिघा- 
NN ४५॥ ` | 

“अणिमा” वरमाणरूपतापत्तिः । लघिमा द्लपिण्डवल्नघुलप्राप्ति:। 
गरिमा गुरुलप्राप्तिः | महिमा महत्तप्रांत्रिः "penu xf- 
स्पर्शनशक्ति: । प्राकाम्यं इच्छानभिघातः । भरीरान्तःकरणेश्वरत्व 
tfi aaa प्रभविष्णता वशित्य, सब्याएव भ्ताणि - 
 रागितातां qam नातिक्रामन्ति । कामावसायित्वं सव्वंच कामा- 
वसायः, afar विषयेऽस्य कामः इच्छा भवति, तस्मिन्‌ विषये 
द्यागिना.वसायो भवति, त विषयं खौकारदारेणाभिलाष- 
समासिपर्थन्तं नयतीत्यथः । तत्र ते अणिमाद्या: समाध्युपयोगिना 
ana योगिनः प्रादुभ॑वग्ति । यथा परमाणुखं प्राप्नो 


band 


„ उक्तलक्तासावस्यावच्छिभेग्विति घ gaa: smga fA- 
ब्रेश्विति r पुर्तकपाठः | 
1 अनगामित्वादिति EH quim: | 


<8 पातझल योगस 


वञ्चारीगामणनम्तः प्रविशति wd सर्व्वत्र योज्यं । एते$णिमा- 
Iser गुण aufege इत्युच्यन्ते । 'कायसम्पत्‌” वच्यमाणा, at 
mi । 'तड्व्मानभिघातद्य' तस्य कायल ये धर्मा रूपादयस्तेवा- 
मभिघातो at नास्य कुतखिद्पि भवति । मास्य रूपमध्निर्दइति 
ग च वायुः शोषयति इत्यादि योब्यं ॥ ४ ६॥ 
कायसम्पढ्माइ | 
रूप-लावण्य-बल-वजसंहननत्वानि कायसम्यत 
188 1 
'रूप-लावए्ट-बलानि” प्रसिद्धानि। 'वचासंइनन॑' quae कठिना 
संहतिरस्थ शरीरे भवतीत्थर्थः। इति कायस्थाविभूंतगुण्सब्पत्‌ ॥ ४ ३॥ 
एवं भूतजयमभिधाय प्राप्तश्मि कस्येन्ियजयमाह। ` 
ग्रण-स्वरूपार्मितान्बयार्थ वत्तसंयमादिन्द्रियअयः 
है 89 | 
‘oud’ इद्धियाणां विषयाभिसुखी fu: “स्वरूपं? सामान्येन 
प्रकाशकले | अस्मिता’ अहक्कारानुगमः । "raja" usa 
एतेषामिन्रियाणामवस्थापञ्चके पुर्ववत्‌ संयमं छा 'इन्द्रियजयी 
भवति ॥ ४७ n | 
_ तस्य फलमाह | 


तता मनोजवित्ब विकरणभावः प्रधानजयश्व MBEN 
NN मनेवदम॒त्तमगतिलाभ:* 'मनेजविलं?। कायगिरपे- 


* मनावदुत्तमगतिलाभ इति c quura: i 


& पादे ५० खचम | चभ 


शाणामिश्दियाणां ट॒न्तिलाभः ‘विकरणभावः? । सब्वेबशिलं “प्रधा भ- 
जय; । एताः सिद्धयो जितेन्द्रियस्य f I ताञ्च अस्मिगशास्त्र 
मधुप्रतीका इत्युच्यन्ते | यया मधुन एकदेशाऽपि खदते, एवं प्रत्येक- 
मेताः सिद्धयः स्वदन्त इति मधुप्रतीकाः U ४ ८ ॥ 
इस्ट्रियजयमभिधायान्तःकरणजयमाइ | 


सतत्व-परुषान्यतास्थातिमाचस्य सव्वभावाधिष्ठातत्बं 
HAMAN ॥ ४८ ॥ 


तसन्‌ शुद्धे सात्तिक परिणामे शतसंयमख या -N dr 
रुत्पद्यते विवेकस्यातिः सा “अन्यताख्याति:', । गणानां क्ढलाभि- 
मानशिथिलीभावखरूपात्तन्माहाब्यात* तत्रैव स्थितस्य यागिनः 
*सर्व्वेभावाधिष्ठाढ्य', anaa, समाघेभवेति । सर्वषां . गुण- 
परिणामार्मा भावानां स्वामिवदाक्रमणं “सब्वेभावाधिष्ठाहलं? | 
तेषासेव भान्तादिताव्यपरदेश्शधम्मेवेन स्थितानां यथावदिवेकज्ञामं 
eames’ । एषा च af शास्ते परस्यां वश्रीकारसंज्ञाथां 
प्राप्तायां विशोका नाम सिद्धिरित्युच्यते ॥ ge ॥ 
क्रमेण *दमिकान्तरमाह | 


तद्देराग्यादपि दोषवीअक्लये केवज्यं ॥ ५० ॥ 


तस्यामपि विशोकायां fagr यदा वेराग्यमुत्पद्यते थोगिनः, 
तदा तस्मात्‌ “दोषाणां? रागादीनां, यत्‌ वीजं’ अविद्या, तस्याः’ 


* कट त्वाभिमानशिखिलीभावखरूपया तन्मयतयेति c quu: | 


<q पातञ्जले याम 


. निर्दूलने, Saa आत्यन्तिकी दुःखनिदक्ति:। पुरुषस गुणा- 
rer fu NN: स्वरूपनिष्ठला ॥ ५० ॥ 
असिलेव समाध स्वित्युपायमाइ i 


स्थान्युपनिमन्त्रणेः सङ्गस्मयाकरणं पुनरनिष्टप्रस- 
ङ्गात्‌ ZUM 
शतवारो योगिनो भवन्ति । तचाभ्यासवानप्रटन्समाचज्यातिः 
प्रथम; | weapon) दितीयः । श्गतेस्धियजयी eater: । अतिः 
न्तभावनीयश्चतुयः । तच चतुर्थस्य समाधेः प्राप्तसप्तविधप्रान्त- 
Ane अन्यां मधुमतो संज्ञां मिं साचात्कु्यतः ‘स्थानिनो 
देवा उपनिमन्तयितारो भवन्ति, दिव्यस्तीरसायनादिकसुपडोकः 
af तस्मिन्‌ 'उपनिमन्लण”, नानेग ‘ag’, ater, fe 
wer, | सङ्गकरणे पनर्विषधभोगे मिपतति। रूयकरणे छत 
WRAY मन्यमानो ग समाधावुत्सहते । अतः A- NA 
वजन कत्तव्य ॥ ५९ ॥ 
अस्यामेव फखहतायां fadam: पव्याक्रसंयमव्यतिरित- 
सुपाथान्सरमाइ | 


J 00 
* खधिकारसमातिरिवि B, 0 पुस्तकपाठः | 
+ स्वरूपप्रतिरत्वामति B, ¢ पुस्तकपाठः | 
| wrenfanswai इति म पुस्तकपाठः | 
$ छताग्शरुप्रच्च इति घ gum | 
|| प्राप्रसप्रविधभूमिप्रत्ययस्येति घ प॒ष्तकपाठः। 
मधुमतीं swifafs घ पुर्तकपाठः | 


& पाटे ५३ खचम | ce 


eraat संथमादिवेकज त्ञानं। ॥ ५२ ॥ 


"qu. N. कालावयवः। यस्थ कला प्रविभक्रं भ WW । 
तथाविधानां काखक्तणानां यः ‘way game परिणामः, तच 
Sama प्रागकं “विवेकजं ज्ञानं’, उत्प दयते । अयमर्थः | अयं Fre- 
SOSA कालचणादुत्तरः, अयमस्मात्‌ : पुग्ने इत्येवंविधे क्रले 
कृतसंयमस्यात्यन्तद्धच्मेऽपि wu यदा भवति साक्षात्कारः, तदा 
अन्यदपि uui महदादि साक्षात्करेतीति विवेकज्ञानात्यत्तिः॥ ४ २॥ 

waa संयमस्य विषयविशषोपक्षेपणायाचां 


आाति-लशख-देशेरन्यतामवच्छदासल्ययास्ततः प्रति- 
पत्ति; ॥ ४४ ॥ 


पदाथानां भेदहेतवः जाति-लक्षण-देशा wafer | कचिद्भेदहेतुः 
“जातिः”, यथा गौरियं afeatafafa । जात्या तुल्ययाः ‘eau’, 
भेदहेतुः, यथा इयं Ha इयमरुणेति | जात्या wade चाभिन्न- 
योभदरेतु: देशः”, दृटः, यथा तुल्यप्रमाणयोरामलकयोभित्रदेश- 
faerit; 1 थच पुनभेंदोऽवधारयितुं न wd, यथेकदेभस्य- 
तयोः www पाथिवथोः परमाणोः । सथाविधे विषये भेदाय 
कृतसंयमस्य यदा भेदेन ज्ञानमुपजायते, तदा तदभ्यासात्‌ N- 
खपि तत्तानि भेदेग प्रतिपाद्यन्ते। एतदुक्तं भवति, यंत्र कनचिदु- 

* चञ्क्मयारिति घ TERTS: | 


† विवेकक्षाममिति घ पुस्तकपाठः i 
1 विसयविवेकोपयाममाचति 0 qure: | 


vx पातझले VUE 


पायेग भेदो manfa sara यंयमाद्धवत्येव भदप्रतिपत्तिः 
gut तत्वानां ॥ ५३ ॥ 
ome विवेकजन्यज्ञानस्थ संज्ञां विषय॑ खभाव्यं व्यास्थातुमाह | 


तारकं सर्व्वविषयं सव्वथाविषयमक्रमज्चेति विवे- 
कजं ज्ञानं ॥ ५४ ॥ 

उक्संयमबखादन्धायां दमिकायामुत्पन्ने "Wr, “तारक, 
इति । तारयत्यगाधात्‌ संसारपयेघधे:* यागिन इत्यान्वथिक्या संज्ञया 
‘ara’, इत्युच्यते । अस्य विषयमाइ, “सब्वेविषयं” इति, सव्वादि 
तत्तानि महदादोनि विषयोऽस्येति AN. । खभावयाख 
सव्येयाविषयल॑ । सव्वाभिरवस्थाभिः स्थल-खच्झादिभेदेन Na 
परिणाम: सर्वणाकारेणावस्थितानि तत्तानि विषयो$स्थेति 'सव्वथा 
विषयं’ | खभावान्तरमाइ। "unu, इति i निःश्रेवनानावस्था- 
परिणतदिव्येकभावग्रहणे नास्य mart विद्यते इति “क्रम । wd 
करतलामलकवड्युगपत्‌ पश्यतीत्यर्थः U ५४ ॥ 

ware विवेकजातात्तारकास्थञ्ञानात्‌ कि भवतीत्याइ | 


सतत्व-पुरुषयाः शु दिसाम्ये कैवज्यं ॥ ५४ ॥ 
. “सत्त-परुषो' उक्कखचषणो । तयाः 'इउुद्धिसाम्ये कैवल्यं’ । 
* संसारसागरादिति H पुस्तकपाठः | 


t निःशेधनागावस्थापरिश्षतश्थात्सकमावसहले इति म पुस्तकपाठः | 
निःश्रेवनानावस्थापरिअतन्धनाधिकभावय्रहWे इति c पुस्तकपाठः | 


३ पादे ५४ GTA | se 


fereme waar कढेखाभिमाननिटत्त्या खकारणे$नप्रवेशः 
wea परुषस्थ पूर ड्िरुपच्रितभागाभावः | इति इयाः समा- 
नायां wat परुषस्य ded उत्पद्यते, Arar भवतीत्यर्थः i 

तरेवमम्तरङ्यागाङ्गचयमभिधाय qu च संयमसञ्ज्ञां sar 
संयमस्य विषयप्रदश्रनाथं परिणामत्रयमुपपाद्य संयमबलेत्पद्यमानाः 
पृव्वाम्तापरान्त-मध्यभावाः सिद्धीरुपदष्स समाध्याश्रासेत्पत्तथे वाह्या 
शुवनज्ञानादिरूपा MATI कायब्यहज्ञानादिरूपाः NIA 
समाध्युपयागायेन्दियप्राणादिशयपूर्ष्षिकाः WER परमपुरुषार्थिद्धये 
यथाक्रममवस्यासहित*्दतजयेन्ट्रिय-सत्वजयाद्भवास्य व्याख्याय fa- 
वेकञ्चानेात्पत्तये तांस्तान्‌ उपायान्‌ उपन्यस्य तारकस्य PA- 
समाध्यवस्थापथन्तभवस्य स्वरूपमभिधाय JH छताधि- 
कारस्य चित्तसत्वस्थ स्वकारणामप्रवेश्ात कंवखमुत्पद्धते इत्यभि- 
चित इति adr विशतिपाद: n uu n 


इति महाराजाधिराजश्रीभोजदेवविरचितायां राजमात्तण्डा- 
भिधायाँ पातज्ञलयागशारत्रखचट'्ता विदतिपादस्ततीयः ॥ ३ ॥ 


12 


T quse quus 


अथ चतुर्थः पादः । 


यदाञ्चयैव कैवल्यं विनापायैः प्रजायते । 
तमेकमजमीश्रानं चिदानन्दमय स्तुमः ॥ 
carat विप्रतिपत्तिससुत्यस्रान्तिनिराकरणेन युक्त्या केवल्यस्वरू- 
पावस्थापनाय* केवल्यपादाऽयमारभ्यते | 
तत्र याः पूर्व्वसुक्ताः सिद्धयस्तासां नानाविधनन्मादिकारणप्रति- 
पादनद्वारेपोवं बाधयति, एताः faga: सव्वा: पूव्वजन्माभ्यस्तसमाधि- 
बलाज्जन्मादिनिमित्तमाचत्वमा श्रित्य sari | तत्चानेकभवसाथ्यस्य 
समाधेन चतिरस्तीत्याश्वासेत्पादनाय समाधिसिद्धस प्राधान्यस्याप- 
नाथं केवद्ोपयागार्थञ्चाइ | 


जन्झाषधि-मन्त्र-तपः-समाघधिज्ञाः fers: ॥ १ ॥ 


कासन जन्मनिमित्ता एव सिद्धयः | यथा पच्यादीनामाकाञ् 
गमनादयः। यथा वा कपिलमइषिप्रस्टतीनां जन्मसमनन्तरसेव 
उपजायमाना ज्ञानादयः सांसिद्धिका गणाः। ‘अषधिसिद्या यथा 
पातालादौ रसायनाद्युपभागात्‌ शरीरदाव्ादयः। 'मन्त्रसिद्धियथा 
मन्सजपात्‌ केवास्िदाकाशगमनादि । तपःसिद्धियया विश्वामिचा- 
दीनां । 'समाधिसिद्धियेथा प्रागेव प्रतिपादिताः । एताः सिद्धयः 
qina क्षयितक्षशानामेवापजायन्ते, तसात्‌ समाधिसिद्धाविव 


A 
कवल्यखरूपक्षापमायेति ० पुस्तकपाठः | 


8 पादे NN et 


अन्यासां सिद्धीनां समाधिरेव जन्मान्तराभ्यस्तः कारण, मन्धादीनि 
तु निमित्तमाचाणि ॥ ९ ॥ 

wa नन्दीशरादीनां जात्यादिपरिणामः अस्मिल्ेव जन्मनि 
दृश्यते तत्‌ कथं जन्मान्तराभ्यस्तसमाधे: कारणत्वसुच्यते* इत्या- 
WHITE | 


जञात्यन्तरपरिणामः प्रश्‍त्यापूरात्‌ ॥ २॥ 


याऽयमिहेव जन्मनि नन्दीश्वरादीनां 'जात्यादिपरिणामः, सः 
'प्रहत्थापूरात्‌’ | पाञ्चात्या एव हि प्रछतयाऽस्मिन्‌ जन्मनि विकारा- 
गापूरयम्ति जात्यन्तराकारेण परिणमन्ति॥ २ ॥ 

मनु धव्माऽधम्मादयस्तज क्रियमाणा उपलब्यन्से, तत्‌ कथं We 
तीनामापूरफे कारणलमित्याइ | 


निमित्तमप्रयोजकं प्रहतीनां वरणभेदस्तु ततः 
धेिकवत्‌ ॥ ३ ॥ | 


“निमित्तं धग्मादि । तत्‌ 'प्रश्‍तीनां', श्रथान्तरपरिणामे न N- 
wa? । न हि MAN कारणं प्रवत्तेते । कुच तहिं तस्य धक्षादव्यापार 
इत्याइ। 'वरणभेदस्तु ततः क्षेत्रिकवत्‌’ ‘aay तस्मादनष्ठीयमाना- 
Eas, यत्‌ ‘aw आवरकं अधरव्मादि:, तस्यैव विराधित्वात्‌ 
भेदः? ww, क्रियते, तस्मिन्‌ प्रतिबन्धके चीणे प्रतयः खयमभि- 
मतकाय्याय प्रभवन्ति । दृष्टान्तमाह । 'चेचिकवत्‌’, यथा चेचिक; 


* कारणभाव उच्यत इति ० पुस्तकपाठः | 


ER पातझले ms 


षीवलः केदारात्‌ केदारान्सरं जलं निनीषुः जलप्रेतिबन्ध क~ 
वरणभेदमातरं करोति, तस्मिन्‌ भिन्न जल स्व्यमेव mud 
परिणामं Zurfd, ग तु जलप्रसरण aw कखित्‌ qua: एवं 
ANg N ३ N 

यदा साक्षातृशततक्तस्थ यागिना युगपत्‌ कक्षेफछोपभागाया- 
तमी यनरतिशयविशत्यनुभावात्‌* युगपदनेकञ्जरीरनिमिमित्सा उप- 
जायते तदा कुतस्तानि चित्तानि प्रभवन्तीत्याइ i 


निम्माणचित्तान्धर्मितामाचात्‌ ॥ 8 l 


योगिनः खर्य मिं्मितेषु कायेषु यानि 'चित्तानि’ तानि g 
कारणात्‌ “शस्मितामात्रात्‌’, एव तदिच्छ्या प्रसरन्ति, AfA et 
इव युगपत्‌ परिणमन्ति ॥ ४ ॥ 

नमु बहूनां चित्तानां भित्नाभिप्रायलान्ैककाग्यकढेख स्थादि- 
enm | 

प्रश्‍त्तिभेदे प्रयेजक चित्तमेकमनेकेषां ॥ ५ ॥ 


तेषां “अनेकेषां”, चेतसां, प्रद॒त्तिभेदे” व्यापारनानाले “एक”, 
योगिनः “चित्तं”, “प्रयाजक” प्रेरकमधिष्ठाट्लन। तेन ग भिस्रमतम्बं । 
अयमर्थः यथा आत्मीये wüt मनः wend qe 
प्ररयत्यधिष्ठादृलेन, एवं कायान्तरेब्वपीर्तां ॥ १ ॥ 


# निरतिशयविभूत्यनभवायेति c qum: | 
† काय्यान्तरेव्वपीतीति 5 पुस्तकपाठः | 


४ पादे ऽ aaa! eR 


अन्यादिप्रभवलात्‌ fugit चिश्तमपि तत्प्रभः पञ्चविधसेव 
अता जव्मादिप्रभवात्‌ चित्तात्‌ समाधिप्रभवस्थ चित्तस्य वेलक्षण्यमाह i 


तच ध्यानजमनाशय ॥ ६॥ 


wre? समाधिजं afet, तन्‌ पञ्चसु मध्ये ‘sated - 
वासमारहितं, इत्यः ॥ ६ ॥ 

ययेतरचित्तेग्था यागिमसित्तं amed विलक्षण तथा 
arf विलक्षणमित्याह । 


कम्माशुक्काछष्णं येगिनस्त्रिविधमितरेषां ॥ 9 ॥ 


Warnes कम्मे यागादि Wa) अशएभफलपरं ब्रह्मदत्यादि 
कृष्णं । उभयसक्वीस् HRW । तच wa कर्म विचक्षणानां दान- 
तपः-स्वाध्यायादिमतां पुरुषाणां । wi कं नारकानाँ। A- 
कृष्ण मनग्याणां । 'यागिनान्त danat एवंविधकर्माविपरीत- 
खत्तण, तत्‌ फलत्यागानसन्धामेनैवागृषानात्‌ ग किञ्चित्‌ फलमार- 
भते ॥ ७ ॥ 

अस्थेव GAG: फलमा | 

ततस्त दिपाकानुगुणामामेवाभिव्यक्तिवासनानां ॥८॥ 


vw दिविधाः कर्षवासनाः स्टतिमाचफलाः जात्यायुभागफलास | 
तत्र जात्यायुभेगफला एकानेकजन्भवाः” इत्यनेन पुष्यमेव छत- 


* एकानेकजन्मफला इति F पुस्तकपाठः | 
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निर्भया: । यास्तु स्पतिमाचफलास्तासामभिव्यक्तिसतः कमणः । 
थेन कणा याडूक WA देव-ममव्य-तिव्यंगादिभेदेग*, तस्य 
विपाकस्य या; अनगुणा अनुरूपा वासनाः, तासामेव तस्मात्‌ 'अभि- 
व्यक्तिः, “वासनानां’, भति । wee येन कर्णा पुं देवता- 
दिभरीरमारखं जात्यन्तरशतव्थवधाने पुनस्तथाविधस्यैव wire 
तदनुरूपा एव wane वासनाः प्रकटीभवन्ति । लेकान्तरेय्वे- 
वार्थषु तस्य स्मत्यादया जञायन्ते। इतरास्तु सत्योऽपि Zel- 
fasfat । न तस्यां दशायां नारकादिशरीरोपभागभवा वासना 
अभिव्यक्तिमायान्ति॥ ८॥ 

आसामेव वासनानां काय्यकारणभावानपपत्तिमाशइयय समर्थ- 
faqure i 


जाति-देश काल-व्यवद्दितानामप्यानन्तय्ये स्मति- 
संस्कारयारकरूपत्वात्‌ ॥ € ॥ 


इह मानायोनिषु भ्रमतां संसारिणाँ काञ्चिद्यानिमनुश्वय यदा 
यान्यन्तरसदद्व्यवधानेन पुनस्तामेव यागिं प्रतिपद्यन्त, तदा mul 
पुव्वानुभ्धतायां याना तथाविधशरीरादिव्यज्षकापेचया वासना या: 
प्रकटीन्इता आशंस्तयाविधव्ञ्जकाभावात्तिरेश्वताः प॒नस्तथाविध- 
व्यञ्जकञ्ररीरादिलाभे प्रकटीभवन्ति । 'जाति-देश-कालब्यवधानेऽपि 
तासां खानुरूपस्एत्यादिफलसाधने आनन्त्यं’ vna p कुतः। 


* देवमनुष्यतिय्थगादिभेदमिति म पुस्तकपाठः | 
† अय्यक्त संचास्तिझन्तीति म पुस्तकपाठः | 
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“स्हतिसंस्कारयारेकरूपलात्‌। तथा हि अनुष्ठीयमानात्‌ कर्षणखित्त- 
सत्ते वासनारूपः संस्कारः समुत्पद्यते, स च सगनरकादीनां फलाना- 
श्चाङ्कुरीभावः, कर्मणां वा यागादीनां श्रक्तिरूपतयावस्थानं, aia 
तथाविधभाग्यभाकुलरूपं सामर्थ, संस्कारात्‌ स्तिः, Add सुख- 
दुःखापभागः, तदनुभवाच्च पुनरपि संस्काररूत्यादयः | एवञ्च यस्य 
स्शतिसंस्कारादया भिन्नास्तस्थानन्तय्याभावे दुलभः कास्यकारण- 
भावः | अस्माकन्तु यदानभव एव सस्कारीभवति, संस्कार «fa- 
रूपतया परिणमते, तदा एकस्थेव चित्तस्याऽनसन्धाहलेन स्थितत्वात्‌ 
कार्यकारणभावो न दुर्घट:॥ ९. ॥ 

भवत्ानन्तय्ये कार्यकारणभावश्च वासनानाँ | यदा तु प्रथम- 
मेवानुभवः प्रवत्तंते तदा किं वासनानिमित्त उत निम्निमित्त इति 
WET व्यपनेतुमाह | 


तासामनादित्वमाशिषे नित्यत्वात्‌ ॥ १० ॥ 


“तासां? वासनानाँ। 'ग्रनाढिलि' न विद्यते आदियंस्य तस्य 
भावस्तत्तं । आसामादिनोस्तीत्यर्थः । कुतः* “आशिषो नित्यलात्‌' | 
येयमाशीर्महामाइरूपा सदेव सुखसाधनानि मे भ्ठयासुः मा N. 
बन aaa वियागा भयादिति यः सङ्कल्पविशेषो वासनानां कारणं 
तस्य नित्थलादनादित्वादित्यथः । एतदुक्तं भवति कारणस्य सन्निहित- 
लादनुभवसंस्कारादीनां काय्याणां प्रदत्तः केन aaa, अनुभव- 


* कुत इत्थत आहेति 7 पुस्तकपाठः | 
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संस्काराथनविड्धसंक्ञाच-क्किशधश्मि few तत्तदभिव्यक्षकविपाक- 
लाभात्‌ ततफलरूपतया परिणमत इत्यर्थ: ॥ ९० ॥ 
RATATAT हामं कथं BHAA] दानेपायमाह | 


हेतु-फलाअ्रयालम्बनैः सङ्गहीतत्वाटेघामभावे 
तदभावः॥ १९ ४ 


वासनानामनुभवो हेतुः, तस्थयानुभवस्थ रागादयः, तेषामविद्या 
इति साक्षात्‌ पारम्पर्येण च ‘हेतुः’ । ‘ae? अरीरादि HN wi 
“आश्रयः' wei) “आखम्बनं! यदेवानुभवस्थ तदेव वासनानां | 
अतस्तेः 'हेतु-फलाश्रयालम्बने:”, अमन्तानामपि वासनानां 'संग्टहीत- 
ara’, dui हेलादीनां “अभावे” ज्ञान-येगाभ्यां ट्ग्घवीजकरुपते 
विदिते, निर्खूलतात्‌ न वासनाः प्रराइन्ति* न का्य्येमारभन्त इति 
तासां अभाव: ॥ A 

गन प्रति्तणं चित्तस्य नअरलोपलब्धेवासनानां तत्फल्वानाञ्च 
काय्यकारणभावेनायुगपद्भावित्वात्‌ भेदे कयसेकलमितद्याच्रद्ध एकत- 
समर्थनायाइ | 


अतीतानागत स्वरूपताऽख्यध्वमेदाइस्सेशां॥ १२॥ 


दूह अत्यन्तमसतां भावानामुत्पत्तिने दुक्किमती तेषां N 
न्धायागात्‌ । नहि शशविशानादोनां क्कचिदपि सखत्तसम्बन्धा दृष्ट: | 
निरुपाख्ये च कार्ये किमुद्दिश्स कारणानि प्रवर्तेरम्‌। ager विष- 


* प्राशाइमुपयाग्तोति B, F पुरूकदयपाठः | 
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NN कसित्‌ प्रवते । सतामपि विरोधा्राभावसम्बन्धोऽस्ति i 
यत्‌ खरूपेण लब्धसत्ताक॑ तत कथं निरुपाख्यतामभावखरूपता1 
भजते, न विरूद्धं रूपं खीकरोतीद्यर्थः । तस्मात्‌ wat माशासम्भवात्‌ 
असताद्चोत्पत््वभावात्‌ तैसेधेर्थव्विपरिणममानो धर्मों सदेकरूप एवा- 
वतिष्ठते । घम्मास्तु ते अध्वकलेन व्यवस्थिताः* | खस्मिन खस्मिलरध्वनि 
व्यवस्थिताः wed MfM, वर्समानेऽध्वनि व्यवस्थिताः केवलं 
भोग्यतां wea । तस्माइुशाणामेव अतीतानागताद्यध्यभेदस्तेमेव च 
रूपेण कार्यकारणभावो;स्मिन्‌ दशने प्रतिपद्यते, तस्मादपवर्गपय्यन्स- 
मेकमेव चित्तं धर्मितयामुवर्समानं न fextd पाव्यते ॥ १२ N 
त एते धर्म-धर्मिण: किरूपा इत्याच । 
ते THB गुणात्मानः ॥ १३॥ 

य एते werufse: प्रोकाः “ते” व्यक्र-रूच्छभेदेन व्यवखिता; | 
Aut: सत्तरञस्तमेररूपाः | तदात्मानस्तत सख्रभावास्सत्यरिणामरूपा 
इत्यर्थः | यतः सक्तरञस्तमाभिः सुखदुःखभोहरूपेः ref वाह्मा- 
भ्यम्तरभि्नानां भावश्यक्ीनामन्वयाऽनगमोा दृश्यते, यच्च यदखयि 
तत्‌ तत्परिणामरूपं दृष्टं । यथा घटादयो म्टद्न्विता म्टत्परिणा- 
मरूपाः॥ ९३ N 

यद्येते भया गुणाः सब्य मूलकारणं, कथमेका धर्मी ति aun: 
TIET | 


„* व्यध्यकत्वेन जेकालिकत्वेन व्यवस्थिता इति 7 पुस्तकपाठः | 
p न स्वरूपं त्यजन्तीति c पुख्तकपाठः | 
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संस्काराथनविद्धं संहाच-विकाशधक्िं विस तत्तदभिव्यक्वकविपाक- 
लाभात्‌ ततफलरूपतया परिणमत इत्यर्थ: ॥ ९० ॥ 
आसामानन्दधात्‌ दानं कथं SMRTI] दानापायमाइ | 


इतु-फलाश्रयालम्वनैः सहुहीतत्वादेषामभावे 
तद्भावः॥ ११॥ 


वासमानामनुभवो हेतुः, तस्यानभवस्थ रागादयः, तेषामविद्या 
इति साक्षात्‌ पारम्पर्येण च हेतुः’ । ‘ae’ Auf wenfa च! 
“आश्रय? बुद्धितत्वं। “आखम्बनं! यदेवानुभवस्य तदेव वासनानां | 
अतस: 'हेतु-फलाश्रयालम्बनेः’, अमन्तानामपि वासनानां संग्टहीत- 
ara’, तेषां हेलादीनां अभावे” ज्ञान-यागान्यां दग्धवीजकण्यले 
विहिते, निर्मूलत्वात्‌ न वासनाः प्रराइन्ति” न कार्यमारभम्त इति 
तासां अभाव: ॥ ९९॥ 

मन्‌ प्रतिक्षणं चित्तस्य गश्वरत्वापखसेवासनानां तत्फल्वानाञ्च 
काणेकारणभावेनाय॒गपद्भावित्वात्‌ भेदे कथसेकलमित्याभइय एक्रल- 
समर्थनायाह | 


अतीतानागत स्वरूपताऽस्यध्वमेदा HATA ॥ १२॥ 


fw अत्यन्तमसतां भावानासुत्पत्तिने sedi तेषां सत्तसम्ब- 
न्यायागात्‌ । महि शशविश्वानादोनां क्रचदपि सत्तसम्बन्धा दृष्ट: | 
fractal च कार्य्ये fau कारणानि प्रवर्त्तेरन्‌ mre विष- 


* प्रराइसुपयान्तोति B, F पुस्ट कद्दयघाठः | 
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यमालोच्य कसित्‌ waa । सतामपि arana | 
यत्‌ स्वरूपेण लखसत्ताक॑ तत कर्थं निरूपास्थतामभावस्रूपताञ्च 
भजते, न विरुद्ध रूपं खीकरातीत्यर्थः । तस्मात्‌ सतां नाशासम्भवात्‌ 
erar त्पत््यभावात्‌ तैस्तेधर्थोव्विपरिणममाना धर्मों सदेकरूप एवा- 
वतिष्ठते । धग्मास्त ते अध्वकलेन व्यवस्थिता:* । afar खस्िन्ञध्यनि 
व्यवस्थिताः wed crx! aversa व्यवस्थिताः केवलं 
भोग्यतां भजन्ते । तस्माइुपाणामेव अ्तीतानागताद्यध्यभेदस्तेनेव च 
रूपेण कार्यकारणभावो ;स्मिन्‌ दर्शने प्रतिपद्यते, NA 
Sana चित्त धर्षितयानुव्त्तमागं न feud पायते ॥ ९२ ॥ 
त एते धर्क-धरन्मिण: किरूपा इत्या । 
ते व्यक्त-रूथध्सा गुणात्मानः ॥ १३॥ 

य एते घम्मे धम्मिएः प्रोक्ताः ते’, 'व्यक्र-खच्झभेदेन व्यवस्थिताः | 
गणाः? सक्ततरजस्तमेरूपाः। तदात्मानस्ततखभावास्तत्परिणामरूपा 
इत्यर्थः । यतः सत्तरजस्तमाभिः सुखदुःखमाहरूपेः सब्वासां वाह्मा- 
भ्यम्तरभिल्नानां भावय्क्रीनामन्वयाऽनुगमो दृश्यते, Www owe 
तत्‌ तत्परिणामरूपं दुष्टं । यथा घटादयो म्टदन्विता म्टत्परिणा- 
मरूपाः॥ ९३ ॥ 

यद्येते चया गुणाः सम्वेच मूलकारणं, कथमेका धर्मीति व्यपदेशः 
wum 
__ + व्यध्वकत्वेन जैकालिकलेन व्यवस्थिता इति F पुस्तकपाठः | 


1 न खरूपं बजन्तीति c पुस्तकपाठः | 
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NN N 
परिणामैकत्वाइस्तुतस्षं ॥ १४॥ 


wed wer गणास्तथापि तेषामङ्गाङ्गिभावगमनखच्चणो यः 
'परिणामः' कचित्‌ wem कचिद्रजः कच्च तम इत्येवरूपः, 
तस्य 'एकलात्‌', “वस्तुनः, ‘ar’ एकलमुच्यते । aed प्रथिवी अथं 
वायुरित्यादि॥ ९४ ॥ 

गनु विज्ञामव्यतिरिक्ते सत्यर्थे वस्लेकमनेर्क वा वतं युज्यते वदा 
विज्ञानमेव वासनावशात्‌ काग्येकारणभावेनावखितँ तथा तथा प्रति- 
भाति, तदा कथमेतच्छक्यते वक्नुमित्याधङ्घाइ | 

वस्तुसाम्ये चित्तमेदात्तयेव्विविक्तः पन्थाः ॥ १५ ॥ 

war’ ज्ञान-शेयये:, “विविक्तः पन्थाः विविक्रो मागेभेद्‌ इति 
यावत्‌ | कथं? ‘वस्तुसाम्ये चित्तभेदात्‌’, समाने वस्तुनि ख्यादावुपल- 
भ्यमाने गानाप्रमादणां चित्तभेदः सुख-दुःख-मे।हरूपतया समुप- 
सभ्य ते । तथाहि एकस्यां रूपलावण्यवत्यां याषिति उपलभ्यमानायां 
सरागस्य सुखसुतपद्यते, सपल्यास्त इषः, परित्राजकादे घु णेत्योकस्मिन्‌ 
वस्तुनि गागाविधचिसषादयात कथञ्चि are age: । एकचित्त- 
ara वस्तु एकरूपतयेवावभासेत । किञ्च चिक्तकाय्येले वस्तुनः 
यस्थ चित्नस्थ N वस्तु काय्यं, afar अथान्सरव्यासक्ते चित्ते तरल 
` न किञ्चित्‌ खात्‌ । भवलिति चेन्न। तदेव कथमन्येबक्कमिरुपलन्यते | 
उपलभ्यते च तस्मान्न चित्तकाय्ये । अथ युगपद्छमि; से ये: करियते 
तदा asirian ae’ एकनिश्मिताईलक्षस्स॑ wai यदि 


* काग्यस्येति c पुस्तकपाठः | 


| 
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Sewd Rea तदा कारफभेरे सति काय्येभेदस्थाभावे ANER- 
सेकरूपं वा जगत्‌ स्थात्‌ । एतदुक्तं भवति सत्यपि भिन्न कारण 
यदि कार्यस्याभेदः तदा wed जगन्नानाविधकारणजन्यमेकरूपं 
स्थात्‌, कारणभेदाननगमात्‌ खातम्व्येण favum वा स्यात्‌ | 
यद्येवं कथं तेग जिगणात्मनार्दनेकस्थेव प्रमातुः -- Aren 
यानि ज्ञानानि जन्यन्ते । मेवं । यथा अर्थस्तिगुणस्तथा चित्तमपि 
निगुण, तस्य च अर्थप्रतिभायोत्पत्तौ HCN: सहकारिकारणं | 
तदुङ्भवाभिभववश्ञाचित्तस्य तेन तेग रूपेणाभिव्यक्तिः। तथा च 
कामुकस्य सन्निहितायां योषिति धब्मंसद्रकतं चित्तं सत्तस्थाङ्गितया 
परिणममाणं सुखमयं भवति । तदेवाधक्षेसहकारि रजसाऽङ्गितया 
दुःखरूपं सपक्नीमाचस्य भवति । तोत्राधक्॑ंसहकारितया तमसे।- 
ऽङ्गिलेन कोपनायाः खपल्या साइमयं भवति । तस्मादिश्ञानव्यति- 
farsa ग्राह्मोऽथः। । तदेवं विज्ञानार्थयाः! तादात्यविरोधान्न 
कार्य्यकारणभावः | कारणाभेदे सत्यपि काय्यंभदे अतिप्रसङ्गादिति 
ज्ञानाद्व्यतिरिक्रवमर्थस्य व्यवस्थापितं ॥ ९४ ॥ 

यद्येकं ज्ञानं प्रकाशकतात्‌ ग्रदणखभावमथंल प्रकास्पत्वाद्य़ाह्म- 
खभाव: तत्‌ कथं युगपत्‌ सव्वानथान eA न NA NN 
परिहारं aene | 


* धम्भाधम्भादय इति F पुस्तकपाठः। 
+ area इति 0 पुस्तकपाठः | 
| विज्ञानवस्तुनारिति 7 पुस्तकपाठः | 
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तदुपरागापेश्षित्वाशित्तस्य वस्तु ज्ञातान्नातं॥ १६॥ 


‘we अर्थ्य, “उपरागादाकारसमर्पशात्‌, चित्ते वाह्यं ‘aq’, 
'ज्ञातमज्ञातञ्च भवति । श्रयमर्थः, सब्बं: पदार्थ: खात्मलाभे साम- 
ग्रीसपेच्चते, नीला दिज्ञानश्वापजायमानं इन्द्रियप्रणलिकया समागत- 
मर्थापरागं सहकारिकारणत्यनापेक्षते व्यतिरिक्तस्यार्थस्य सम्बन्धाभा- 
वाद्ग्रदीतुमश्क्यलात्‌ । ततद्च येनेवार्यन तस्य ज्ञानस्थ e- 
रागः छत; तमेवार्थं तजज्ञानं व्यवद्दरयोग्यताँ गयति aay 
साऽथ ज्ञात इत्युथते । येन चाकारो ग समर्पितः Usada 
व्यवड्रियते afa unpRTQUE SURGIT 
सहकारिकारणतां प्रतिपद्यते तस्िन्नेवार्थ ख्ातिरुपभायते इति 
way न ज्ञानं, मापि wae रूतिरिति म कसिदिरोधः*॥ ९६ ॥ 

यद्येवं प्रमातापि परुषो यस्मिन्‌ काले नीलं संवेदयते ग 
सस्मिन्‌ काले पीतं श्रतचिन्तवकस्यापि कदाचिट्यरीढ रूपलादा- 
कारग्रहणे परिणामिलं raf परिददत्तुमाह । 

सदा त्ञाताशिक्तडत्तयस्तत्प्रभोः पुरुषस्यापरिणा- 
मात! ॥ RON 

था एताः “चित्तस्थ', प्रमाण-विपर्ययादिरूपाः ‘ewer’, ताः 
“तत्प्रभोः? qup fora ग्रहीतुः, पुरुषस्य’, सदा” सब्वकाखमेव, 
Dar, तख चिद्रपतया “अपरिणामात्‌' परिणामिलाभावादित्यर्थ: i 


* इचिदिराध इति 7 पुस्तकपाठः | 
1 पुदवस्थापरिशामित्वादिति काध्यीसुजितभाव्यपु स्तकपाठः | 
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agar परिणामी स्यात्तदा परिणामस्य कादाचित्कलाक्षासां चित्त- 
छत्तीनां सदा ज्ञातलं नापपद्यते | अयमर्थः, wera fade aZ- 
वाधिष्ठाट्लेन व्यवस्थितस्थ NN निर्मलं सत्त्व तस्यापि aaa- 
स्थितत्वात्‌ तद्येन यगार्थनापरक्रं भवति तथाविधस्याथंस्थ सदेव 
च्व्छायासंक्रान्सिसङ्गावः, तस्यां सत्यां fag सदा ज्ञाहृलमिति न 
कदाचित्यरिणामित्वाश्ङ्रा ॥ ९०॥ 
मनु चित्तमेव सन्वात्कवाद्यदि प्रकाशकं तदा खपरप्रकाभ्ररूप- 
ma आत्मानमर्थेञ्च प्रकाशयतीति तावतेव व्यवद्दारसमात्तिः कि 
ग्रहीचन्तरण इत्याशक्कामपनेतुमाह । 
न तत्‌ स्वाभासं N NN ॥ १८ N 
“तत्‌? चित्त, ‘ania’ Sn, ग भवति, पुरुषबेधं भवतीति 
यावत्‌ | कुतः दृश्यात्‌’, यत्‌ किल vu ag gee, यथा घटादि । 
wx चित्त qur स्राभासं॥ ९८ tt 
गनु साध्याविशिष्टो$यं हेतुः pueda चिक्तस्थासिद्ध, किञ्च 
स्वब॒ड्संवेदनदारेण पुरुषाणां हिताहितप्राप्रिपरिहाररूपा दत्तयो 
gum, तयाडि mane भीतोऽहं न से राग इत्येवमाद्या संविदुद्ध- 
रसंबेदनास्रापपसनत्याशद्वां निरसितुमाह i 
शकसमये चोभयानवधारणं ॥ १८ N 
अर्थस्य संविन्तिरिदम्तया व्यवहारयोग्यतापादमं Tay: सुख- 


* स्वपरप्रकाशाकत्वादिति c पुस्तकपाठः | 
+ वेद्यञ्चति c पुस्तकपाठः | 
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डेतदु:ःखडेतुर्वेते । siu संवित्‌ अहमित्येवमाकारेण gaga- 
रूपतया व्यवहारक्षमतापादमं । एवंविधञ्च व्यापारदयमर्थ प्रत्यक्षकाले 
म युमपत्कशुँ we विरोधात्‌ N विरुठ्ठयोव्यापारयोयंगपत्सग्म- 
बाऽस्ति। अतः 'एकस्मिन काले, ‘उभयस्य’ QEN च, 
अवधारयितुमञ्रक्यलाख fed खप्रकाञ्रकमित्युकं मवति। किञ्चे 
विधय्यापारइयं निष्पाद्य फलदयस्यासंवेदनादहिमुंंखतयेवार्थनिष्लेन 
चित्तस्य खयमसंवेढ्नात्‌” अथेनिष्ठमेव फल म खनिष्ठ मित्यर्थ: men 

गनु AMER: स्वयं ग्रहण बद्यब्तरेण तु भविष्यति इत्या- 
WETS । 


चित्तान्तरडश्ये बुडिबुद्देरतिप्रसङ्ग: HHH रथ 1२ o 


यदि चि बुद्धिबुद्यान्तरेण संवेद्यते तदा सापि बुद्धि: खयमबुद्धा 
gamt प्रकाशयितुमसमर्थति qur ग्राहक sat कल्पनीय 
तस्था अप्यन्यदित्यवनवस्थानात पुरुषायुषेणायर्थप्रतीतिम स्थात्‌ । 
नहि प्रतीतावप्रतीतायामर्थे: प्रतीतो भवति । ख्रतिसङ्करञ्च प्राप्नोति। 
रूपे रसे वा ससुत्पत्नायां बुद्धी तद॒ग्राहिकाणामनन्तानाँ बुद्धीना- 
मुत्पत्तेबुँड्रिजनिते; संस्कारेबंदा वाह्मस्थतयः fue, तदार्थबुद्धे- 
रपय्थेवसनादु बुद्धिस्मतीनां यगपदुत्पत्ते; afaa स्रतिरियसु- 
aaa ज्ञातुमश्क्यत्ात्‌ esd, स्यादयं रूपस्प्रतिरियं 
रसस्हतिरिति म ज्ञायेत ee ॥ 


* स्वरूपसंवेदनाभावादिति c पुस्तकपाठः | 
Af aye इति 7 पुस्तकपाठः | 
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नन्‌ बड़े: खप्रकाशत्वाभावे JamE चासंवेदने कथमयं 


विषयसंवेदगरूपो व्यवहार इत्याशइवत सिद्धान्तमा | 
चितेरप्रतिसङ्कमायास्तदाकारापत्तौ स्वबुद्धिसंवेदनं 
N 

Fe “चितिः, सा “अप्रतिसडूमा, न विद्यते प्रतिसडू- 
लेरऽन्यच गममं यस्याः सा तथोक्ता चन्येनासङ्ीर्शति यावत्‌ | यथा गुणा 
अङ्गाङ्गिमाक्लचण” परिणामे अङ्गिनं गुणिनसुपसंकामन्ति तद्रुपता- 
मिवापद्यन्से, यथा वा खोके परमाणवः प्रसरम्तो विषयमारोपयन्ति 
मेषं चितिशक्ति:, तस्थाः सम्बंदेकरूपतया खप्रतिष्ठितलेय व्यवस्थितलात्‌। 
अतस्तत्सस्रिधाने यदा बुड्टिसदाकारतामापद्यते चेतनेबेपजायते, 
मुंड्डत्तिप्रतिसङ्घान्ता च यदा चिच्छक्रिः बुद्धिटतत्यवच्छित्रतर्या 
संवेद्यते तदा बद्ध: खस्थात्मना वेदनं सञ्भयतील्यथेः॥ २९ ॥ 

val स्वसंविदितं चित्तं सम्थार्थयहसामव्धंण सकालव्यवदारचमं 
भत्रतीत्याइ | 

द्रष्ट हृश्योपरक्त चित्तं सव्वाथ ॥ २२ ॥ 

r' पुरुषः, तेन “उपरत्रं' तत्सन्निधाने तद्रूपतामिवापत्नंश 
“दृश्थापरक्ष' ग्टहीतविषयाकारपरिणामं, यदा भवति तदा तदेव 
सव्वायंग्रहणसमथे जायते | यथा निम्भेलस्फटिकदपंणाशेव प्रतिविम्ब 
यहणसमर्थे एवं रजस्तमाभ्यामनभिन्टतं a एरुद्धलाचिच्छाया- 


T 'चुडिडत्तिविशितया इति F पुस्तकपाठः | 
| तडूपतामिव प्राप्रमिति 7 पुस्सकपाठः i 
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ग्रहणसमर्थे भवति, न पुनरशद्धलाद्जस्तमसी। तत्‌ न्यग्धत- 
रजस्तमोरूपमज्जितया सत्यं निश्चलप्रदीपशिखाकारं सर्देवेकरूपतया 
परिणममाणं चिष्छायाग्रहणसामश्यादामोचप्राप्ेरवतिष्ठते । यथा 
अथस्कान्तसन्निधाने खोहस्थ चलनमाविभंवति, एवं f rd 
सत्तस्याभिव्यद्धमभिययज्यते चेतन्य। अत एवास्मिन्‌ दने दे चिव्छक्ी 
नित्थोदिताऽभिव्यञ्चा च । नित्योदिता चिच्छकिः पुरुषः । तत्सजि- 
धानादभिव्यक्रचेतन्यं सत्तमभिव्यञ््चा चिष्छक्रिः | तदत्यन्तं ufefua- 
N परुषस्य भोग्यतां प्रतिपद्यते | तदेव . 
साहे: परुषस्य परमात्म N क्मानुरूपसुखदुःखभोकतया Su- 
दिश्यते | यत्वत्यन्तानुद्रिक्तवादेकस्यापि ग॒णस्य, कदाचित्कस्यचिदङ्गि- 
afar fequi परिणममानं सुख-दुःख-साइात्मकं म fd, 
तत्तस्तिन्‌ HURST NA सत्ते खाकारसमपेणदारेण संवेशता- 
मापादयति। तच्छुदडूमाद्यं चित्तसत्त्मेकतः प्रतिसक्रान्तचष्छायमन्यतो 
ग्टदीतविषयाकारेण चित्तेनोपढौकितस्वाकार चित्संक्रान्तिवलाचेत- 
नायमानं वास्तवचषेतन्याभावेऽपि सुख-दुःखरूपभोगमनुभवति। स एव 
भोगोऽत्यम्तसाञ्निष्येन विवेकाय्रहणा द्भोक्ुरपि पुरुषस्य भोग इति व्यप- 
दिश्यते । अनेनाभिप्रायेण विन्ध्यवासिनाक्त । “सक्ततप्यलमेव पुरुष- 
तप्यल” इति। अन्यनापि “विम्ब प्रतिविम्बमामच्छायासदृञ्चच्छायान्त- 
rg. प्रतिविम्बशब्दे नेच्यते एवं dN पौरुषेयचिच्छायासदूश- 
चिचायाम्तराभिव्यक्ति: प्रतिसद्धान्तिभब्दार्थ:”* । मन्‌ प्रतिविम्बनं 


* प्रतिविम्बशब्दाथ इति c पुस्तकपाठः। चिच्छायाशब्दाथे इति घ 
परक्षकपाठः | 


रूचाणां Bat । 
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mafana नियतपरिणामस्थ* fate N, यच्चा gaa दर्षे । 
mses व्यापकस्य अपरिफामिनः पुरुषस्य तस्प्रादनिमेले सत्ते 
ay प्रतिविग्गनभुपपाष्मते । उच्यते । प्रतिविम्बनख खरूपमनवम- 
च्छता भवतेदमभ्यधायि। चेव धत्वगताचा MHAR ER: 
qure साख्ि कादभिव्यक्रि; सेव प्रतिविश्वनशुष्धते । साहुशी पुरु- 
ब्रगता चिच्छक्तिराच्छाया तताप्याविभत्रति । यदणुक्तमातयकनिर्माल: 
पुरुषः कथमनिग्मेले सचे प्रतिसंक्रामतीति तद्प्यनेकाम्तिक। नेकील्या- 
cure süd smear! आदित्यादयः प्रतित्रंकान्ताः समुपलभ्यन्ते । 
यदणुकमपरिच्कित्रस मास्ति प्रतिसंक्रान्शरिति तदणदुक्रं । व्याप- 
कष्याकाश्रस्य दपणादो प्रसिसंक्रान्तिदर्शात्‌ । एवं सति न काचिः 
दनृपपत्तिः प्रतिविम्बदशनस्थ ॥ 

ww सालिकपरिणामरूपे बुद्धिसचे परुवसत्रिभानादमियज्या- 
SUERTE GET सुखडुःखकपो भोग इत्युक्त 
NN,, तरेव चित्तसच्ब॑प्रकृतावपरिणतायां कथं सन्नति, 
किमथंद्ध तस्याः परिणामः | aurei । पुरुषस्थाथापभोगसम्पादनं 
तया कत्तेव्यसतः पुरुषाथेक'संव्यतथा तख्रा युक्त एव परिणामः ॥ 

WATTS परुवार्थकत्तव्यताया एवामुपपत्तेः | पुरुषाशी मया 
क्त्य इळोउ॑विधोऽध्यवसायः परुषार्थकत्तव्यताच्यत, जडाथास्च 
प्रतेः कथमेवविधोऽध्यवसायः | अस्ति Ne, कथं जडत । 


* नियतपरिमाथस्थेति c पुस्तकपाठः | 
t तङ़ामाराबिति c quura: | 
| wn इति c पुर्तकपाठः | 
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अचोच्यते। अनुलेमप्रतिलेमलक्षण परिणामदये सहजं जक्तिइयमस्ति, 
तदेव पुरुषार्थकत्त्यतोच्यते । सा च शकिरचेतनाया: Wed: सहजा एव । 
तच महदादिमहाभ्टतपय्येन्तो$स्या वडिसुंखतयानुलामः परिणामः । 
पुनः स्वकारणानुप्रवेजदा रेणास्मितान्तः प्रतिलेमः परिणाम: | इत्थं 
परुषस्य भोगपरिसमाप्ते: सइजशक्िद्यचयात्‌ were प्रतिने पुनः 
परिणाममारभते। एवं विधायास पृरुषार्थकत्त॑व्यतायां जडाया अपि 
प्रशतेनै काचिदनुपपत्तिः ॥ 

नमु यदीदृशी शक्ति; सहेव प्रधानस्थास्ति तत्‌ किमथ Ara- 
fåa. मोळाय यक्ष: क्रियते, मोदस्य चानथेनीयले M 
Waa । उच्यते । योऽयं प्रश्‍तिपुरुषयोरनादिभाग्य- 
भोक्रभावलक्षणः सम्बन्धः, तस्मिन्‌ सति व्यक्रचेतनायाः प्रकृतेः 
कर्दृलाभिमानात्‌ दुःखानुभवे सति कथमियं Sf NN 
न्तिकी मम स्यादिति भवव्येवाध्यवसाबः। अतो दुःखनिटत्त्यपा- 
योपदेशकन्ञारतोपदेशापेचास्थेव प्रधानस्य | तथान्दतभेव कम्मानुरूपं 
Fase शासत्नोपदेशस्थ विषयः | दशशनान्तरेव्वप्येवंविध एवाविद्या- 
स्वभाव: masaa स च ren प्रयतमान एवंविधमेव 
शासत्नोपदेश सहकारिणमपेच्य AAN फलमासादयति | wards 
काय्याणि प्राप्तायां सामग्यां! आत्मानं लभन्ते, अस्य च प्रतिलोम- 
परिणामद्वारेखेवोत्पाद्यस्य मेक्षाख्यस्थ कायंय ईदृश्येव सामग्री 
प्रमाणेन निचिता, प्रकारान्तरेणानुपपत्ते;। अतस्ता विना कथं 


* तद्चिभिरिति 7 पुस्तकपाठः | 
1 कम्भात्मरूपं बडद्धिसत्त्मिति c पुस्तकपाठः | 
i समग्रायां सामस्रामिति 7 पुस्तकपाठः i 
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भवितुमहेति। अतः स्थितमेतत्‌ । संक्रान्सविषयोपरागमभिव्यक्त- 
Raw बुद्धिसत्त्वं विषयनिश्वयदारेण समग्रां लाकयाचां निव्वा- 
-हयतोत्येवंविधमेव चित्तं पश्चन्तो acm MN चित्त, चित्त- 
माचञ्च जगदित्येवं ब्रुवाणाः प्रतिबाधिता भवन्ति ne २॥ 

मन॒यदय्येवंविधादव चित्तात्‌ सकलब्यवहारनिष्यत्तिः* कथं 
प्रमाएप्रहन्यो द्रष्टा अभ्युपपद्यते cane] द्रष्टुः! प्रमाणमाह | 

तढ्सङ्को यवासनाभिश्चिचमपिऽ परार्थ संइत्यकारि- 
व्वात्‌ ॥ २३ N 

‘aq’ wafer, सञ्चातुमञ्क्याभिः, वासनाभिः’, “चिचमपि' 
मानारूपमपि, “पराथ? परस्य स्वामिनो भोकुर्भागापवर्गलक्षणम्थे 
साधयतीति। कुतः, संहत्यकारिलात्‌’ dump सम्भूय मिलित्वा Ad- 
क्रियाकारिलात्‌ । यद्व संहत्थार्थेक्रियाकारि तत्पराथं दृष्ट, यथा 
शयनासनादि । सच्च-रजस्तमांसि च चित्तलक्षणपरिणामभाज्ि संह- 
त्यकारीणि, अतः पराथानि। यस परः स पुरुषः ॥ 

ममु च यादृशेनशयनासनादिना परेण शरीरवता परार्थवमुपलमं, | 
तहष्टान्तबलेन तादूश एव परः सिध्यति, agu भवतां परोऽसंहत- 
रूपोाऽभिप्रतस्तदिपरीतस्य सिङ्ररयमिष्टविधातशद्ध तु । उच्यते । 


* सकलव्यवहारनिड्त्तिरिति c पुस्तकपाठः | 

t अभ्युपगम्यत इति c. अभ्युपगन्तव्य इति F पुस्तकपाठः | 
- 1 अङ्रीति ० पुस्तकपाठः | 

$ चित्तमपीति c पुस्तकपाठः | परन्त्वयं न समीचीनः | 

|| पाराथामुपलब्धमिति F प्रस्तकपाठः | 

T अयमिदविधातके हेतुरिति c पुस्तकपाठः | 


tet पातझले बेगरूच 


यद्यपि mins rém व्याप्निग्टदीता तथापि सत्तादि- 
विछदकधर्जिप्णालाचनया तदिलशण एव भोक्ता परः सिध्यति । 
यथा चेन्थमाठते शिखरिणि क्लिचणाडूमाइशिरगुमीयमान इतर- 
वक्िविलतणशेन्धनप्रभवभ एव प्रतीयने, एवनिहापि fag 
सत्वाख्यस्थ मोग्यख पराथल$नमीयमाने तथाविध एव भोक्रा;धि- 
हाता परश्षिग्माचरूपा;संहतः सिध्यति । यदि वा तस्थ wel 
सन्वीत्छटलमेव प्रतीयते, तथापि तामशेभ्यो विवचेन्यः प्रश्‍व्यते N 
प्रकाशरूपेखियाअयातात्‌ । तस्मादपि meme इग्द्रियाण । Wr 
ऽपि nes सत्त्व प्रकाशरूप । तस्यापि यः प्रकाञ्रकः प्रकाश्सविल- 
ww. स N एव भवतीति NN dere ॥ २५ ॥ 

cert wrest Saal fad दशभिः quemad | 

विशेषदर्शिन आत्मभावभावनानिदृत्तिः | २४ ॥ 

एवं सत्तपुरुषयोरन्यले साधिते* यस्तयोविशेषं पश्थति अयमस्मा- 
दन्य Na, ae विज्ञातचित्तसत्तसखरूपस्थ चित्ते या अत्म- 
भावभावना”, सा fad i चित्तमेव कत्तु d भोक cf 
निवत्ते ॥ २४ ॥ 

afaa सति कि भवतीत्या | 


तदा विवेकनिमं MN चित्तं ॥ २५॥ 


* प्रतिपादिते इति c qama | 
१ अदमस्मादन्य श्त्थेवंख्यमिति ० पुस्तकपाठः | 
1 कंवस्यध्रमावमिति 7 utu | 


8 पादे २७ qui Yee 


Ni वहिभुंख विषयोपमोगफलं चिक्रमासीत्तदि- 
दानीं “विवेकनिखं'* विवेकमार्गेमम्तर्मुखं, “केवखप्रागभार' केवल्य- 
फलं, ATTA वा सम्पद्यत इति ॥ NN 

afeigt विवेकवाहिनि चित्ते येःम्तराया: प्रादुर्भवम्ति तेषां 
'ेतुप्रतिपादनदारेण त्यागोपायमाह | 

तच्छिट्रेष प्रत्ययान्तराणि संस्कारेभ्यः ॥ २६ ॥ 

तस्मिन्‌ समाधो farra, ‘faery अन्तरालेषु, यानि प्रत्ययान्त- 
राणि” व्युत्यानरूपाणि ज्ञानानि, तानि प्राग्भवेभ्यः। व्युत्यानानुभ- 
वजेभ्यः संस्कारेभ्यः’) अहं ममेत्येवंरूपाणि क्षीयमाणेभ्योऽपि प्रभवन्ति i 
अन्तःकरणोच्छित्तिदारेण तेषां दानं कत्तव्यमित्युकं भवति ॥ २६ ॥ 

हानापायद्च पूर्ववमेवाक्त TATE । 

हानमेषां छेशवदुक्त॥ ON 

यथा क्लेशानामविशादीनां, दामं qw, तथा संस्कारणा- 
मपि कत्तव्य । यथा ते ज्ञानामिना wer दम्धवीजकस्पा न ga- 
famat प्रराइं लभन्ते, तथां संस्कारा अपि ॥ २७ N 

एवं प्रत्ययाम्तरानर्ये खिरीश्रते? समाधो argwe थोगिनः 
समाधेः प्रक्ष॑प्राप्तिभवति, तयाविधमुपायमाह i 


* विवेकविवशमिति ४ पुस्तकपाठः | 

t afafa 7 प॒स्तकवाठः | 

1 male इति छ बस्त कघाठः | 

$ स्थिरीकृत इति F पुस्तकपाठः | 

T रतत्पाठः GAT वर्तते; परन्तु उधायमिति न समीचींनं Ae 
यागिन इति पाठेन सह fuae i 


११० पातझले TN 


NAA नेष्यकुसी दस्य सव्वेथा विवेकस्थातेर्धग्मेमेघः 
समाधिः sc 

“प्रसञ्चान' यावतां तत्त्वानां यथाक्रमं व्यवस्थितानां परस्परविख- 
क्षणस्वरूपविभावन, तस्मिन्‌ सति ‘aft’, “अकुसीदस्थ' फलमखिण्सः, 
प्रत्ययान्तराणामनुदये “सव्वैप्रकारविवेकस्थाते:” परिशेषात्‌ "usw. 
समाघिः? भवति, प्रषृष्टमःएक्कछष्णं Ul परमपरुषार्थसाधकं मेहति 
सिञ्चतीति ‘ude’ । अनेन wegualda ्ञानहेठुलमित्युपपा- 
दितं भवति ॥ «cu 

तस्मा ड्म्मेमेघात कि भवतीत्याइ* । 

ततः weitem: २८ ॥ 


'क्लशानामविद्यादीनामभिनिवेशान्तानां, amr शएक्ञादिभे- 
देन चिविधानां, ज्ञानोदयात्‌ पूव्वपूव्येकारणनिटत्त्या fafa’, 
भवतीत्यर्थः ॥ २८ ॥ 

निटत्तषु तेषु कि भवतीत्याह । 

तदा सव्यावरणमलापेतस्य त्रानस्यानन्त्याञ्ज्ञेय- 
मख्यं ॥ ३० ॥ 

आन्रियते चित्तमेभिरिति आवरणानि' dur, त एव मलाः’, 
तेभ्यः “अपेतस्य”? तद्रहितस्य, ज्ञानस्य’ गतघनगगमनिभस्य, आन- 


* भवतीत्यत wrefa c पुस्तकपाठः | 


8 पादे ३३ सूम्‌ | ttt 


MIN अनवच्छदात्‌, ‘Ha’, .' गणनास्पदं भवति, अक्कशनेव 
सव्यं Fa जानातीत्यर्थः wu 

तत; किमित्याइ । 

ततः छताथानां परिणामक्रमसमात्तिर्गुणानां॥ ३१॥ 

‘aay निष्पादितः, भोगापवर्गलक्षणः gears: प्रयोजनं यैस्ते 
‘waren’, ‘गुणाः’ सत्त-रजस्तमांसि, तेषां “परिणामः? आ पुरुषार्य- 
समाप्तेरानुलोग्येन प्रातिलेम्येन चाङ्गाङ्गिभावावस्थितिलक्षणः, तस्य 
योऽसौ "ment वच्यमाणः, तस्य परिसमाप्तिः? निष्ठा, न पुनरुद्धव 
इत्यर्थः ॥ ३९॥ 

क्रमस्थाक्रस्थ TITAS | 


क्षणप्रतियोगी परिणामापरान्तनिग्राह्मः WA: ॥३२॥ 


‘eq: अल्पीयाम कालः, सस्य योऽसौ 'प्रतियोगी' एकक्षणवि- 
लक्षण: | 'परिणामापरान्तनिसादा;' wenrdg M पञ्चात्‌ wqu- 
गबुझ्या यो VY स क्षणानां क्रमः’ उच्धत | न झननभ्यतषु wu 
क्रम; RMG : ॥ १९ ॥ 

CATA WRIA केवख्स्यासाधारण स्वरूपमाइ | 


पुरुषार्थश्रून्यानां गुणानां प्रतिप्रसवः केवल्यं स्वरूप- 
प्रतिष्ठा वा चितिशक्तिरिति ॥ ६३ ॥ 


समाप्तभोगापवर्ग लक्षणपुरुषाथानां “गुणानां”, यः प्रतिप्रसवः? 


११० पातझले यागखूचे 


प्रसञ्चा नेप्यकृसी दस्य सव्वथा विवेकस्थातेथस्मेमेघः 
समाधिः ॥ sc 

Tage? यावतां तत्त्वानां यथाक्रमं व्यवस्थितानां परस्परविल- 
क्ञषणस्वरूपविभावन, तस्मिन्‌ सति ‘aft’, NN फलमखिप्साः, 
्रत्ययाम्तराणामनुदये सब्यप्रकारविवेकस्थातेः’ परिशेषात्‌ ws: 
समाधिः? भवति, प्रष्टमएक्कछष्णं धम्मं परमपुरुषार्थाधकं मेहति 
सिञ्चतीति ‘aside? । अनेन wegusda क्ञानहेतुलमित्युपपा- 
दितं भवति ॥ २८॥ 

angian कि भवतीत्याइ* i 


ततः छ्लेशकम्मनिरत्तिः॥ २८ ॥ 


क्ेशानामविद्यादीमामभिनिवेशान्सारना, ur एएक्का दिभे- 
देन चिविधानां, ज्ञानोदयात्‌ पूव्वपू्येकारणनिटत्त्या fefa, 
भवतीत्यर्थः ॥ २९ ॥ 

निटत्तषु तेषु कि भवतीत्याह i 

तदा सव्वावरणमलापेतस्य त्रानस्यानन्त्याञ्ज्ञेय- 
R ॥ ३० ॥ 

आत्रियते चित्तमेभिरिति आवरणानि’ der, त एव ‘Aer’, 
तेभ्यः “अपेतस्थ' तदिरहितस्थ, ‘arte’ गतघनगगमनिभस्य, “आन- 


* भवतीत्यत खाहेति c पुस्तकपाठः | 


8 पादे ३९ qu | १११ 


न्यात? अनवच्छदात्‌, ‘Ha’, “ae गणनास्पदं भवति, "Ried 
सव्यं Ha जानातीत्यर्थः ॥ ३० ॥ 

ततः किमित्याह । 

ततः छताथानां परिणामक्रमसमात्ति्गुणानां॥ ३ N 

‘aay निष्पादितः, भोगापवर्गलच्तणः gears: प्रयोजनं यैस्ते 
‘waar’, ‘गुणाः’ सत्त-रजस्तमांसि, तेषां “परिणामः? आ पुरुषार्थ- 
समाप्तेरानुलोग्येन प्रातिलेम्येन चाङ्गाङ्गिभावावस्थितिलच्षणः, तस्य 
योऽसो ‘may वच्यमाणः, तस्य परिसमाप्तिः” निष्ठा, न g 
इत्यर्थः ॥ ३९॥ 

क्रमस्थाक्रस्थ MITAT | 


शणप्रतियोगी परिणामापरान्तनिग्राह्मः क्रमः॥३२॥ 

qur. अल्पीयाम कालः, तख योऽसौ प्रतियोगी’ एकक्षणवि- 
लक्षण: | 'परिणामापरान्तनिगाद्याः' अनभ्ठतेषु wüu पञ्चात्‌ सङ्कख- 
THEN यो ग्टह्ते स क्षणानां mus Sea । न WTA wey 
क्रम; परिज्ञातं क्यः ॥ ३९ N 

CATA फलभ्तस्थ केवख्स्यासाधारण स्वरूपमाह | 

पुरुषाधश्रन्यानां गुणानां प्रतिप्रसवः केवल्यं स्वरूप- 
प्रतिष्ठा वा चितिशक्तिरिति॥ ६३॥ 


समाप्तभोगापवर्ग लक्षणपुरुषाथानां “गुणानां”, यः 'प्रतिप्रसवः” 


११२ पातझले N 


प्रतिलिमपरिणामसमाततीा विक्रारागङ्भवः, थदि वा NN त्तिस्वा- 
wur सरूपमात्रेणावस्थानं aq "ael उच्यत ॥ 

न केवलमरादर्शने esr. केवल्यावस्थायामेवन्थूतसिडूपः, ANAT 
म्तरेव्वपि विम्टव्यमाण एवंविधरूपोऽवतिष्ठते | तथाहि संसारदशाया- 
मात्मा कंल-भोकलवानुसन्धाहवमय: प्रतीयते । अन्यथा यद्ययमेकः 
से्रज्ञस्तयाविधो म स्यात्तदा ज्ञानक्षणानामेव पृव्यापराम॒सन्धानाभावे* 
नियतकर्मफलसम्बन्यो न खात, छतनाशाछृताभ्यागमप्रसङ्गद्च। यदि 
येनेव थासत्रोपदिष्टमनुडितं aui तस्येव भोक्तव भवेत्‌ तदा इिता-हित- 
प्रापिपरिदारायां wie प्रश्‍न्ति घंटते । सम्वंस्वैव व्यवहारस्थ हानापा- 
दानलक्षएस्थानुसन्धानेनव व्याप्तत्रात्‌ ज्ञानक्षणानां परस्परभेदेमान॒- 
सन्धानःइटूत्यलात्‌ तदमसन्धानाभावे! कस्यचिदपि व्यवहारस्यानपपत्ते: 
HAT भोक्तामसन्धाता यः स आत्मेति व्यवस्थाप्यते । सेक्षदशायान्न 
सकलग्राह्म-य़ाइकलचणव्यवदाराभावात्‌ चेतन्यमाचमेव तस्यावश्चिव्वते। 
aq चैतन्य चितिमारलेनेबेपपद्यते न पुनरात्मसंवेदनेन, थस्मा- 
-दिषयग्रहणसमथलमेव fared, मात्मग्राहकतलं । तथाहि अयेशित्या 
agate: अयमिति ग्टक्षत । wed ग्टद्ममाशमहमिति | न ga- 
यंगपददिमुँखतान्तमुंखतालचणव्यापारद्र्ये परस्पर fag at 
शक्यं । अत एकसिन्‌ समये व्यापारद यस्य KAANAA fazu- 
तयेवावभिव्यते । अतो माक्षाबस्थायां fi mu 
* आानलक्षाणानामेव पुव्वापरानुसन्धाढशूल्यानां भावे इति c पुक्षकपाठः | 


+ हितहितप्राग्यपरिहारायेति £ पुस्तकपाठः | 
1 अमुसमानाभावे इति c पुस्तकपाठः। तद्गसन्धाचभाव इति F पुरत्तकपाठः। 


४ पादे oy qm । ११३ 


चिन्माच एवात्मावतिष्ठत इत्येवं युक्त । संसारढ्जायान्त एवंग्दतख made 
भोकत्वमनृसन्धालञ्च सव्येसुपपद्यते | तथाहि योऽयं प्रश्‍त्या सहा- 
मादिरगेसर्गिकाऽस्य भोग्य-भोकभावलण्षण: सम्बन्ध: अविवेकस्थाति- 
vw, तस्मिन्‌ सति पुरुषार्थकत्तेब्यतारूपशक्तिदयसद्भधावे था महदा- 
दिभावेग परिखतिस्तस्यां सथोगे सति यदात्मने5घिष्ठाहल॑ चिच्छाया- 
समर्पणसामथं, बुद्धिसत्वस्थ च सङ्घान्तचिच्छाया ग्रइणसामध्थैँ, fag- 
वष्टायास बुद्धेयाऽयं कढेल-भोक्रु खाध्यवसायस्तत एव सव्येस्यागुस- 
न्थानपूव्वेकस्थ व्यवहारस्य fad: किमन्ये: फलगुमिः कज्पनाजाले: | 

यदि पुगरेवम्भूतमागव्यतिरेकेण पारमार्थिकमात्मनः MATT 
क्रियते, तदास्य परिणामिलप्रसडू:, परिणा मिलाच निव्धत्ये तस्थात्मत्व- 
लेव ग स्थात्‌। ग Aafia समदे एकमेव रूपेण परल्यरविरुद्धा- 
वस्थागुभवः सम्भवति । तथादि यस्यामवस्थायां आत्मसमवेते समुत्पक 
सुखं तस्थानृभविढव्वं, न तस्या मेवावस्थायां दुःखामुभविदत्वं S- 
स्थागामात्यासदभिन्नस्थावस्थावतापि aa, NAA च परिणा- 
मिलान्नात्मलं गापि नित्यत्वं । अत एव शम्सब्रह्ववादिभिः U- 
दान; सदैव संसारदशायां भोषदशाया्ेकरूपत्यमङ्गीकियत । 

ये तु वेदान्सवादिनसिदानन्दमयलमात्ममा Wre मन्यन्ते, तर्षा 
न युक्तः qug । तथाहि श्रानन्दस्य सुखखरूपतात्‌ uui च सबेद्य- 
मानतयेव प्रतिभासात्‌ संवेद्यमागलञ्च संवेदेनव्यतिरेकेशानपपञ्नमिति 
संवे्-संवेदगयो ईयोरभ्यपगमात्‌ अईतहानिः । अथ ue 
mereri । तत्‌ विरूङ्धघम्माध्यासादनपपल्नं । न हि संबेदमं dava 


भवितुमहति । किश्चादेतब्रादिगिः NN NN t दिविध 
15 
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उच्यते* । तच येनेव रूपेश सुख-दुःखभोकल aaa, तेनेव 
रूपेण यदि परमात्मनः स्थात्तरा कश्मेत्मवत्परमात्मनः परिणामित्व- 
मविद्याखभावबञ्च स्थात्‌। अथ न साक्षाद्वोकतवं, किन्त तदुपरीकि- 
तमुदासीनतयाधिष्ठालेम खीकरोति, तदास्ाहशेनार प्रवेश: | आन- 
न्दरूपता च पब्वेमेव निराक्ठता । किश्चाविद्यालभावल frama- 
लात्‌ armat कः शास्ताधिकारी | न तावजित्यगिष्म कलात N 
माका, गाप्यविद्याखभावलात कब्धात्मा । ततय सकलशास्त्रवेयर्थ्ये- 
nay. । अविद्यामयत्वे च जगते।5ड्रीक्रियमाणे कखाविद्यति विचा- 
aa. न तावत्परमात्मनः नित्यनिसुंकवात्‌ विद्यारूपलाच । 
क्मीत्मनाऽपि निःखभावतया शभविषाणप्रस्धत्वे कथमविद्यासम्बन्धः | 
अथोच्यते एतदेवाविद्याया अविद्यालं चदविचारणीयलं नाम । येव 
fe विचारेण दिनकरकरस्पृष्टनीहारवदिलयसुपयाति, Sat- 
wa । मैवं ace किश्चित्काय्यें कराति तदवश्यं कुतसिद्धिजमभिन 
वा वक्तव्यं, AAN संसारणलणप्रपश्चकाय्येक्ंलमवश्धम ef 
afaq सत्यपि यद्यनिव्वाच्यत्वसुच्यते, तदा कस्यचिदपि aw 
न खात ब्रह्मणो$प्यवाच्यताप्रसक्तिः । तस्म्राद्धि्ठाटरूपताव्यतिरेकेल 
मान्यदात्सना रूपमुपपथते। भ्रधिष्टाट्वञ्च fag veia तड्टातिरिकस्स 
धर्मस्य कस्यचित प्रमाणागपपक्ते: । 
NN मैथायिकादिभिरात्मा चेतनायोगाचेतन were, 

नापि तस्य मनःसंयोगजा। तथाचि इच्छा-शाग-प्रयत्नादयो urere 


* gaa इति 0 पस्तकपाठः। 
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ध्यवहारदशायां ्रात्ममनःसंयोगादुन्पद्यन्ते। तेरेव च गण; खयं 
ज्ञाता कप्ता भोकेति व्यपदिग्धते । माच्चदशायान्तु मिथ्याश्ञाननि- 
wr agerat दोषाणामपि निटत्तेस्तेषां बुद्यादीनां विशेषगुणा- 
ILA स्वरूपमाचप्रतिष्ठलमात्मनाऽङ्गीछृतं | तेषां नग 
युक्त: पक्ष: । यतस्तखाँ दशायां किमात्मन आत्मलं । व्यापकलादयो 
गुणा आकाशादीनामपि सन्ति । अतस्तदैललसेनात्मनः किञ्चिद्रप- 
मवभ्यमङ्गीकर्सव्यं । आत्मललक्षणजातियोग इति चेत्‌ । न । सब्बु- 
स्येव fe जातियोगः सम्भवति । अतो जातिभ्यो agaaa Arsa- 
मङ्गीकत्तव्यं | तचाधिष्ठाटलं feguatia घटते मान्यथा | 

ü«fq मीमांसकैः कम्मे-कर्श्रूप आत्माङ्गीक्रियते । तेषामपि 
ग युक्त: पत्तः । तथाहि श्रईप्रत्ययग्राद आत्मेति तेषां प्रतिज्ञा अह- 
ma च qid queues एव । न चेतद्विरुद्धत्वादुपपद्यते 
केलं प्रमाढत्वं, कपल्स प्रमेयत्वं । ग चैतदिरुद्धधग्माध्यासा युगप- 
देकस्य घटते, यदिरुद्धघम्माध्यस्तं न तदेक । यथा भावाभावा | 
विरुद्धे च aem) rw । न कढल-कम्मेलयोविरोाघः, 
किन्तु कछेल-करणलयो:। Seu, विरुद्भधम्माध्यासस्य geen i 
तस्मरादइप्रत्ययय्ाह्कत्ं परिइत्यात्मनाऽधिष्ठाहलमेवापपन्न, तख N- 
We | 

यैरपि ट्रव्यपव्यायभेदेनात्मनाऽव्यापकस्य शरीरपरिमाणस्थ परि- 
णामितमिव्यत, तेषासुत्यानपराहत एव पक्षः | परिणामित N 
पताहानिः । चिद्रुपताभावे किमात्मन आतलं । तस्मादात्मन 
STR rS dT चिद्॒पलमेवा क्रीकर्सेव्यं तच्याधिष्ठात्वमेव i 
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केचित्‌ कत्तं रूपसेवात्मानमिच्छन्सि । तथाहि विषधसालिध्ये 
या NN क्रिया समुत्पन्ना तस्या विषयसविन्ति; फल, तस्याञ्च 
फलरूपायां dant स्वरूपं प्रकाशरूपतया प्रतिभासते, विषयख 
शाहतया, आत्या MERAT | घटमह जानामीत्यगेगाका रेल 
तस्थाः wur । क्रियायाः कारणं कर्तेव भवतीत्यतः sea 
भोकलझात्सने। रूपमिति। तदनुपपन्नं । meret संवित्तीनां 
कि ade युगपत्‌ प्रतिपद्यते ww वा। युगपत्कडेले क्षणाब्तरे 
तस्थ कहं म स्यात । अथ क्रमेण कढेलं, तरेकरूपस्थ ब घटते | 
एकेन wu Vere Hera तदा UH सदेव सच्तिदितलात्‌ सब्द 
wed स्यात। अथ मामारूपतथा तस्य क्त्वं तदा परिणा 
fad । परिशामिलाच न fagua । अतश्िद्रुपलमात्मन इच्छ- 
ड्विन॑_साक्ातकंदंलमजूगीकत्तेव्ये । यादृशमस्माभि: कढेलमात्मन; 
प्रतिपादितं कूटस्थस्थ नित्यस्य Nee EU 

एतेन स्प्रकाशलाद्मने विषयसंविक्षिद्दारेश ग्राइकलमभिव्य- 
eqq इति ये NN. dd निराशताः | 

केचिदिमडात्मकलमात्मनस्िष्ययत्रमिच्छन्ति । ते wre fa- 
मशेव्यतिर केण fag uem निरूपयितुं wei जडात्‌ किल 
eau चिद्रू पलु च्यते । ae विमश््यतिरकेणानिरूप्यमाणं N 
आवतिष्टते । actus इदमित्यमवंक्पमिति थो विचारः स 
fand egaa, स चास्मिताब्यतिरेकेस्पत्यानमेव ग लभते । तथाहि 
आत्मन्युपजायमाने। fa अहमेवन्धूत इत्धनेनाकारेण शंवेद्यते । 
ततद्चाइंअ्म्दसम्भिलस्थात्मलत्तणस्याथस्य तच स्फुरणाल HN 
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तातिक्रमः। व्किल्पद्ाध्यवसायात्या बुद्धिधर्मा न fags: । कूटख- 
नित्येन चितेः NC DN ।. तदनेन ufquüs- 
मात्मनः प्रतिपादयता बुड्रिवात्मलेन wre प्रतिपादिता, न 
प्रकाशाद्सन: TS पुरुषस्य खरूपमवगतमिति । 

एवं esata दश्नेव्वधिष्टाहं विषाय मान्यदात्झना रूपमुप- 
पौद्मते। अधिष्टलश्न चिट्रुपलं । त aaaea | चिद्रपतया 
wafufawía aca भोग्यतां गयति*। यच चेतमाधिष्ठितं तदेव 
सकखव्यवदारचोग्ये भवति। एवञ्च सति छतकत्यलात्‌ प्रधानस्य 
व्यापारनिड तो यदात्मनः Kawase तदिहाय दर्शनाग्तरा- 
णामपि नान्या गतिरस्ति तस्मादिदमेव युक्तसुक्त टत्तिसारूप्यप- 
रोहारेण स्वरूपप्रतिष्ठा fafaww Fa 

तदेवं सि्धन्तरेभ्यो विलक्षणां सव्येसिद्धिमूलठतां समाधिसिद्धि- 
मभिधाय जात्यन्तरपरिणामलच्षणस्य च सिद्धिविशेषस्य प्रृत्यापुरणमेव 
कारणमित्ुपपाद्य धम्मादीनां प्रतिबन्धकमिठत्तिमाच एव साम्य 
मिति प्रदर्श निम्माणचिक्तानामस्मितामाचादुङ्भव इत्युक्ता तेषाञ्च 
योगिचिक्तमेवाधिष्ठानात्मक्मिति प्रदश्यं eter चित्तान्सरवेख- 
शण्मभिधाय तत्कर्मणामलोकिकतञ्चोपपाद्च विपाकामगणागां ar- 
सनामामभिव्यक्रिसामथ्यं कार्य्यकारणयोसैकत्प्रतिपादनेन safe 
तागामपि वासमानामागन्शव्यंसुपपाद तासामानन्धेपि हेतुफलादि- 
दारेण हामसुपदिश्ातीतादिव्वध्यसु wei सद्भावसुपपाद्य fa- 


* भोग्यतामेतीति c पुस्तकपाठः | 
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ma fece साकारवादं प्रतिष्ठाप्य प॒रुवस्य ज्ञाटलसु क्का 
चितदारेण सकखव्यवदारनिव्यत्तिसुपपा्च पुरुषसिङ्धौ प्रमाशखुप- 
«xi कैवखनिणयाय दजभिः ga: क्रमेशोपयोगिनाऽथानभिधाय 
जास्त्रान्तरव्वेतदेव केवस्यमित्धुपपाद्च केवस्यस्ररूप निर्खीतमिति 
व्याकृतः RAITT: | 
a यस्व यन्न.प्रतापवसतेः पादाम्तसेवागति- 
Ne मूडस रधत्याज्ञां धरिचीसतः । 
थदक्ाल्मवाण गम्वमसमं वाग्देवतापि भिता 
स आभाजमहीपतिः फणिपतेः quu हचिं व्यधात्‌ ॥ 


इति आीमहाराजाधिराजश्रीभोजदवविरचितायां राजमार्त्तण्डा- 
भिधायां पातअलयोगशास्तदत्ता केवख्यपाद्शतुर्थः । समाझा चेयं 
पातञ्चलयोगसचटत्तिः ॥०॥ 
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